
Translated into English with Detailed Notes 


Prof. K. T. PANDURANGI 

Former Prof of Sanskrit, Bangalore University 


Published by 

DVAITA VEDANTA STUDIES AND 
RESEARCH FOUNDATION 
BANGALORE 







































Translated into English with Detailed Notes 
By 

Prof. K. T. PANDURANGI 

Former Prof, of Sanskrit, Bangalore University 





Published by 

DVAITA VEDANTA STUDIES AND 
RESEARCH FOUNDATION 

BANGALORE 

1991 



VISNUTATTVAVINIRNAYA of Sri Anandatirtha 
translated into English by Prof. K. T. Pandurangi 


Price: Rs. 40-00 


© Copyright: The Translator 


Copies can be had from 
The Hon. Secretary 
Dvaita Vedanta Foundation 
No. 88 K. R. Road, R.R. Choultry 
Basavanagudi, Bangalore-560 004 


Printed at 

PRABHA PRINTING HOUSE 

Dr. D. V. Gundappa Road, Baiavanagudi, Bangalore-560004 



FOREWORD 


By 

Dr. KARL H. POTTER 


Professor of Philosophy, Washington University and 
Chief Editor , Encyclopaedia of Indian Philosophy 


We owe a vote of thanks to Professor Pandurangi 
for providing us with this elegant edition and translation 
of Madhva’s Visnutattvavinirnaya. In many ways this 
is the quintessential Madhva. It is in this text, more 
perhaps than in any other, that the great Dvaitin sets 
forth the central tenets of his faith. Although this is 
not the first translation of the work—it was translated 
by S. S. Raghavachar, also from Bangalore, in 1959— 
it is the more satisfactory of the two. While the 
earlier translator was satisfied to provide the text and 
literal translation of each passage, the present treatment 
is far more generous, giving us bushels of useful 
comments to assist our understanding. These comments 
range from philosophical explanations of the relevant 
views opposing Madhva’s—almost invariably Advaitin— 
to insightful citations of relevant passages from com* 
raentators and from scripture. Especially helpful are the 
rubrics indicating the subject-matter of each section, in 
effect a Table of Contents, lacking in the previous 
translation. 
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Inevitably as time progresses there is a need for 
new translations of important texts such as this one. 
English expressions which seemed natural and clear at 
one time lose their cogency in a later period. Further¬ 
more, there has over the decades, arisen a greater 
scholarly tolerance for “ looser ”, i.e., more natural and 
colloquial, translation. The present rendition provided 
by Prof. Pandurangi is a fine example of such a style. 

The translator is fully conversant with the nuances 
of the style found in works of this nature and tradition. 
He has done us a signal service in providing such an 
illuminating rendition. 



VISNUTATTVAVINIRNAYA 


Visnutattvavinirnaya is one of the ten Prakaranas 
i.e., compendiums written by Sri Madhvacharya alias 
Anandatirtha the founder of the Dvaita School of Vedanta. 
It is a major Prakarana while the other nine are compara¬ 
tively small. 

Sri Madhvacharya flourished during the thirteenth 
century. Udupi, now an important town in the Mangalore 
District of Karnataka, was the centre of his activity. He 
opposed the Advaita Vedanta of Sri Sankara and wrote 
Bhashyas on the Upanishads, Brahmasutras and Bhagavad- 
gita. He also wrote a Bhashya on the first forty hymns of 
the Rigveda, prepared a critical digest of the Mahabharata 
called Mahabharata Tatparyanirnaya, a work on worship 
viz. Tantrasara Sangraha, a brief commentary on the 
Bhagavata, viz. Bhagavata Tatparyanirnaya and a few other 
works. His Brahmasutranuvyakhyana is an exposition of 
Vedanta Philosophy in detail. It is a dialectical work. 
It is in verses and contains about two thousand verses. It 
can be compared with Bhartrihari’s Vakyapadiya and 
Kumarila’s Vartika in style though the subject matter is 
different. He has thirty-seven works to his credit. 

Apart from his works propounding Dvaita Vedanta, 
he toured the whole of India twice and debated with the 
contemporary scholars on Dvaita-Advaita dialectical issues. 
He converted many to his faith. King Mahadeva of 
Yadava dynasty met him and paid his respects. A Court- 
Scholar of this king, viz. Sobhanabhatta alias Ananda- 
bhatta became Sri Madhvacharya 5 s disciple. He was 
ordained to Sannyasa- He was named as Padmanabha- 
tirtha. He later went to the famous Vijayanagar region 
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and did the spadework for the establishment of Vijaya- 
nagar empire, Another disciple of Sri Madhvacharya, viz. 
Naraharitirtha was the regent of Kalinga country. Sri 
Madhvacharya established a Krishna Temple at Udupi and 
ordained eight Brahmacharins to Sannyasa. The eight 

Mathas of these still continue as great centres of learning 
and culture. 

All major works of Sri Madhvacharya are commented 
upon by Sri Jaya.tIt-tH a , a successor of Padmanabhatirtha. 
Among his commentaries Nyayasudha, a commentary on 
Anuvyakhyana, j s his magnum opus. He has commented 
upon the present work Visnutattvavinirnaya. On his 
commentary th ere are a dozen sub-commentaries. 

II 

Visnutattv av i n i r naya is a neatly planned text. The 
very benedictory verse gives its plan — 

q3JTT^ || 

The first adjective in the benedictory verse 
is elaborated in the first chapter, the second adjective 
i n the second chapter, and the adjective 

fNfaT$t*r*rgor j, 

elaborated in the third chapter. 

The scope of th e sacred literature 

The are ; the four Vedas, JT£nTTT?T, 

♦lyiilfTTU’tn and such of the jrpiTs that are not in conflict 
with the teachings of the Vedas etc., mentioned earlier. 
All other works that follow these also constitute 
But works that are opposed to the teachings of these 
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such as 'TngTftTtTR etc., arc not s. However, even 

in these works, whatever is in tune with the teachings of 
the Vedas etc., that is acceptable. This explanation of the 
scope of brings out two important points : 

(i) The scope of the sacred literature is not to be 
confined to the Vedas only but ffofw-snnrs are also to be 
included in it. 

(ii) Every work that goes under the name of is 

not necessarily a sacred work. Its content has to be 
examined. If it is not opposed to the teachings of the 
Vedas etc., sacred works, then only, it is a part of sacred 
literature. Another point that emerges from this definition 
of the sacred literature is, the Vedas should be understood 
in the light of but not in isolation. Veda 

and Itihasa Purana form a continuous tradition and there¬ 
fore, these texts have to be interpreted and comprehended 
in the light of the tradition but not in isolation. 

The expression conveys two points : 

(i) Lord Narayana is the chief purport of the sacred 
literature. 

(ii) The sacred literature is the only source to know 
Lord Narayana. The word conveys these two points. 
This rules out 83W and 9T«gfTT*T as the means to know the 
Supreme God Narayana. 

The doctrines of and 3Kr:srraT'i?r 

Vedas constitute the highest sacred literature. This is 
because, these are and CT<T:SUTTO< Therefore, 

Visnutattvavinirnaya takes up these two issues for the 
discussion in the next section, 

* 
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In Indian Philosophy, is a very important 

issue. This issue of is discussed in lr fofgre ,*s 

of Oifrftqifn in detail and elaborated by in his 

This discussion is confined to only three 

points viz.— 

(1) Whether a composer of the Vedas, if there was 
any, could be ascertained in a reasonable way and in the 
absence of such ascertainment is it not reasonable to 
conclude that there was no such composer ? 

(2) If the Vedas were not composed at a given point 
of time, then, how to account for the references to the 
names of certain personalities flourished at certain times in 
tradition and mythology ? 

(3) What is the role bf the sages who are declared to 
be the seers of Vedic hymns ? Are they mere seers or are 
they composers ? 

These questions and the answers given to the same do 
not take us deeper into this problem and do not reveal the 
deeper insight into the concept of Vedapaurusheyatva. 
Therefore, to understand the deeper implications of the 
concept of the enquiry has to be made 

differently. The scope of the enquiry of both Purva- 
mimamsa and Vedanta is not confined to the external 
world and its categories, The enquiry into the nature and 
role of moral concepts such as Dharma and Adharma, and 
the spiritual concepts like self, God etc., is the chief task 
of these two disciplines. The epistemological means like 
Pratyaksha, Anumana that are sufficient only to compre¬ 
hend the external world and its categories do not help to 
comprehend the moral concepts like Dharma and Adharma 
and the spiritual concepts like self and God. Instructions 
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contained in a work composed by a human being cannot 
also help us in the matter. Such a human being also has 
to derive his knowledge from some authentic source. He 
himself cannot claim to be the source of the knowledge of 
moral and spiritual concepts. These have to be revealed to 
the morally and spiritually sensitive minds. Such revelation 
may be embodied in words and also in other ways. The 
Vedas constitute such revelations of moral and spiritual 
concepts as embodied in words i.e., Vedic hymns. This is 
the basis of the concept of 

wt w 33^ 1 

ww qw wsnwTfwWT ?flr 1 

The words i.e., Vedic hymns that embody the revela¬ 
tions of spiritual and moral concepts are naturally not 
composed by anyone. 

In Indian tradition are considered as eternal. 

The words that consist of one or more ^ifrs and the sentences 
that contain one or more words of revealed literature are 
also eternal. The order in which these occur is also not 
man-made. These are ever present in God’s mind and are 
revealed to the seers. These are handed over by a long 
tradition of the teacher and the taught— 

fa?IT: 5TTW: I 

3Tg^T -raw =W II 

I: wfwwt 1 

arw: sifowirwrai srwr ww 11 

S3 S3 

In view of this, the objections raised taking the human 
composition i.e., as a model do not apply to 



the revealed literature. The sages referred to as seers of 
the Vedas are not composers but seers i.e., the recipients 
of the revelations. Revealed sentences do not need a 
composer. References made to personalities and events in 
revealed literature have no temporal restrictions. There¬ 
fore, the objections based on these considerations do not 
hold good in respect of revealed literature which is 
and ^Ttsmiur. 

The doctrine of mentioned in the 

context of the Vedas has a much wider scope. Not only the 
knowledge derived from the Vedas is but all 

knowledge derived by flawless means of knowledge is 139 :- 
STtnoT. The knowledge derived by 

is also WTiSnrm. The Of 

knowledge has to be understood in two ways : 

(i) The knowledge to be true or valid does not 
require any more additional means than its bonafide 
means. However these bonafide means must be flawless. 

(ii) To know the truth or the validity of knowledge no 

other additional means is required. Sakshin that compre¬ 
hends knowledge also comprehends its validity. Thus both 
in the origination of knowledge and ffa compre¬ 

hension of knowledge, no additional factors than the 
respective bonafide means of knowledge are necessary. 
This is the implication of the concept of 

So far as 3 THTRl *9 is concerned it arises because of 
certain defects such as etc. The Sakshin 

initially does not comprehend 371991*9 • It needs the 
assistance of The 371991*9 is detected by sublation, 

contradiction i.e., 9 T 9 , sqf931T etc. These indicate 3797- 
9919 . However, 379191*9 is also comprehended by 
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only by these indications. It is in this sense that HRTRPiR 
is said to be <?£<?:. being absolutely free from 

these defects are rrpr. R5R$f etc., are RRltfl when these 
are free from the defects. In any case no additional condi¬ 
tion or factor is required to validate knowledge. There¬ 
fore, all bonafide knowledge is ^RRiRRpiI. 

(i) RRRf W&RsSajoT RTRT<R RR HR- 

| 

(ii) |TR ^TfSTR^aT^R | rKRTTTPRRfR RT%T?raj%3lilR I 

(iii) HRRT^: RTB^V RHMrrtR RR | 

RR: 3TRRT^Trf 3TRTRTRR ^ ’HTTfa I 

These two doctrines viz. and RTRltRT- 

are discussed in Visnutattvavinirnaya to support 
If R^IRR is RRM, then only ST^TURR!- 
Fr%r?r is meaningful. Therefore, its RTRl^R is explained 
on the grounds of and ^RcT: R TRTR . 

The doctrine of 

However, there is one more issue to be tackled in this 
connection. This issue is the issue ofs^eRf^T i.e., 5TT®RHter 
or RTRRltNta- Therefore, this issue is next taken for 
discussion. 

According to Mimamsakas the sentences communicate 
only activity and those that are connected with the activity. 
Vi§nu is a ferSRRjJ. Therefore CTRWRs that are of the 
nature of sentences cannot communicate Vi§nu or 
Narayana. This view is known as rrr stgrRfrMI^. This 
is not tenable. Our day to day experience reveals that 
even f^njHRrjs that are not connected with any activity 
are communicated by the sentence. Therefore, there is no 
difficulty in CTRTRRs conveying Visnu. 



In this respect the objection raised is 

(i) sfirerfNjiir ^ 3$ *t 3^HT sg?qftj^rarq 

ftr^T*J <T*?*r^TTq IT ^*1 qfd'TKi'bd? tflTqfa | 

The answer given is 

(ii) I^sq^TTi?# fsRT ^fpqiftfu^PT 

c&nrterq^ftd- m qferq 3P4^3 ^t% fqqqftqfa*rrq <TF*?q- 

^R5: I 

^ ftlTTfq S^qf%^VTTqqV<ld<lf^^ °2?qf%- 

ftft 3TfV^R3 I 

Another point to be noted here is that it is not 
^rTlSPT that is ir^SF but it is f£*TnCT<n«T«r that is 
Therefore, it is not correct to complain that 
are not 51^^ and therefore are not sunur. 

In this respect also the objection raised is 

(i) ETFFq-nqW^ qn&qTq qTJpftlHTf ifc JTT*T|crar_ 

»Rij?r l qTuqfaJTTF ^ qi^qrq i qq: «nf qr*i 

qTqq^r STTOF^q 1 

The answer given is 

(ii) IT ^ fatgfTTqiTT^ 3?!^ qT^PTSRtalT ?5q1 

qm ft; Tromq i qq sRTSTTqirq. i am =q qqT%rnq i srq: 
q?q qTirm*rq srqhnrq i it ft srmq tt^^tit esq i q^ 
qq>qq fefqqqwft srftr i 

(iii) ITlIq ft IS^TTVIITrrf JTqqq fqq&T ^ fqq^T | 3^: 
fe^ trq ^qqTqHTlTT ITTqM ftf^q I 

After settling these two issues, viz. is SfqHJT and 

ST^TiTST is the main question whether f%WJ- 

H^TTflrT and are conveyed by or snftf 

is conveyed, is taken up. 
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The doctrine of 

In respect of i.e., difference the following points 
are discussed in Visnutattvavinirnaya. 

(1) Whether %{gfts are merely or nUTOT ? 

(2) Whether the concept of is tenable or not ? 

(3) What is the ontological nature of ? Is it 

or qftrftrtr ? 

(4) Are the concepts of and 

tenable ? 

(5) Is the very concept of tenable ? 

Advaitins argue that since is known by and 

merely stale what is already known. 
Therefore, these are merely but not in 

respect of . This argument is not acceptable to Dvaita. 
To know one has to know both sfa and Jjgc. 

Though the Jiva is known by Pratyaksa, Isvara is not 
known either by Pratyaksa or by Anumana. The Anu- 
mana proposed by Nyayl to establish Isvara cannot ulti¬ 
mately stand. Therefore, Isvara is not known. Therefore, 
the difference between the Jiva and Is'vara is also not 
known before one comes across the Bhedasrutis. There¬ 
fore, Bhedasrutis are not anuvadakas but are Pramana. 

iTT^q- i ^rVer: STTfejtreraTfa?;: ?T4Tft q 

jrsajTf^T i 

Further, if bheda is established by Pratyaksa and 
Anumana, then, abheda sruti that is opposed to this cannot 
be Pramana, 
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u^ajrgiTRftng^ ^ ?rf§:TtaT^r arami^r arir?T- 

tow i 

Though ordinarily is superior to Pratyaksa and 
Anumana, when these arc Ttrsfts?! to these are 

superior. A Pramana that provides the subject matter 
to another Pramana is f° r it- In the present 

context for the subject matter, viz. gfa 

and are provided by Pratyaksa and Anumana as 

contended by Advaitin himself. Therefore these are Upa- 
jivya to Abhedasruti. Hence, Abhedasruti that is opposed 
, to the bheda established by these cannot be Pramana. 

<rtu =3 i i 3rqfr- 

i 

(ii) ?r?jfq urW9tTT^r«rf anrrw i 

rrcrfq m q?rajTg^R^V: 3TT^Tfi aft wn 

rTrft | 

(iii) ^ W fsr^T: fsrgqfa r!3[ ^ Wftwin I 

f^wr>TT% ^V^rnn^JT iTTjrtfw i 

(iv) sfH f*Tt°T 31^: srtvrita: | ^ 

Bheda that is established by Pratyaksa and Anumana, 
and also stated in bhedasrutis establishes its validity more 
firmly. Therefore, the mention of bheda in bhedasrutis 
need not be dubbed as mere anuvada. 31|SKTTorcfaT5£7 
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The next question is whether the very concept of is 
tenable. Advaitins argue that bheda i.e., difference could 
be comprehended either as adjective or as substantive but 
these very positions depend upon the comprehension of 
difference. Similarly, the difference is comprehended 
having a reference to Dharmin i.e., that which is differ¬ 
entiated from something and Pratiyogin that from which 
it is differentiated. But these two positions depend upon 
the comprehension of difference. Thus, comprehension of 
difference results in anyonyasraya i.e., reciprocal depen¬ 
dency. Hence the concept of difference itself is not 
tenable. 

(i) I 

This objection raised by Advaitins against the concept 
of difference does not hold good. The ontological nature 
of the difference is that it is an internal attribute of the 
object concerned. It is that is to say it is 

When one observes an object, he observes it as 

distinct from all others in a general way. Then, he 

observes it as distinct from this or that object which is 
referred to in the context. Therefore, there is no question 
of anyonyasraya i.e., reciprocal dependency. 

I trftur: W: uft- 

l *T ^ 'qfi&trr: ^qitq | lirfwra'Vf^q 

In case the difference is not considered as an internal 
attribute of the object, then, when an object is observed 
its distinction from all other objects would not be observed. 
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However, our experience is,^when we see an object we also 
realise that it is distinct from all other objects also. There¬ 
fore, the difference is an internal attribute of the object 
concerned i.e., 

irro: risr 

«T flT%3 | ^TTTF^ri: ^35?^ |TT?I ^ | 

Advaitins, though deny they accept 

i.e., They argue that iffj fascrn 

This is not tenable, because, the very concept 
of is not tenable. The concept of is 

established by Advaitins on the ground ?f snv^rf 

3?*!^ For instance, is not 

because it is sublated later, nor it is because, it is 

experienced, therefore it is Similarly the 

entire is ST^rf^55$TOT and so is 

also. frp£^lr€T is defined as £T^fg^T<JTc3\ 

This contention of Advaita is not tenable, because, 
3%C3frI is 3?*T% It is not In the argu¬ 

ment advanced by Advaitin to establish fjrssNrq’, the state¬ 
ment ‘STOTJ. *1 is not acceptable. According 

to Dvaita 3T^n^ is comprehended as Otherwise its 

denial becomes difficult. Therefore, that is 

comprehended is 3TCT^, It is not 3TOfg55$nJT as contended 
by Advaitin. Hence, the very concept of i e., 

is not tenable. 

JTRT*TRT<^ I arcra: 

anj^ 5T «FT I 5T 3T^ JT ^r^TT%f?T?T^^q; I 

i tr ^ I arsr^r 

3T^*TT^ I 
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The OTRrR of ^ is not only cognised by SkMtyl and 
3T«JRT»T but it is affirmed by sruti more than once. 

fir^T BTR fa^l’ is the emphatic statement of sruti. 
This bheda » five-fold. 

jft^rfaeT ^rt^rfviTT rtm i 
ifr^ir^r faspsht irsift^rfiprr ?t«it i 
fa*Ta? qq^> iFnr^rq;: u 

The differences — 

(i) Between Jiva and Isvara 

(ii) Between Jada and Isvara 
(iij) Between Jiva and Jiva 

(iv) Between Jada and Jiva 

(v) Between Jada and Jada 
constitute the five-fold differences. 

The difference between Jiva and Isvara continues even 
after liberation. This is made clear in the following sruti 
passages. 

(i) *?TS^ ^TRT'T ^ 5I5PJTT f^U<TT I 

(ii) qt ^ ^<JirfRfRKq?it i 

(iii) ci’q q^flr trrw. i 

(iv) i 

(v) ftrsR: qr^ srTwrg^fti i 

(vi) ^JI^SRTqTTtn^ I 

From the above exposition of the concept of ^ it is 
clear that all aspects of the concept of are clearly 
discussed in Visnutattvavinirnaya. Anuvyakhyana discusses 
these aspects in greater detail. Bhedojjlvana of Sri 
Vyasaraja especially discusses this concept. There is no 
Dvaita work wherein this concept of is not discussed in 
some context or the other. 
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Interpretation of arcnf troft 1 

The most important item discussed in Visnutattva- 
vinirnaya is the interpretation of key sruti passages. This is 
to show that the entire sruti supports Visnusarvottamatva 
and Jivesvarabheda but not Jivabrahmaikya. 

This statement is illustrated by showing the correct 
reading and the interpretation of the passage 4 a?cP^ 

The nine illustrations given in the context speak of 
not srtasittara. 

(i) * sfa- 

pTq>: arfamreH^T: JTT^rcgwft: awuTonf^- 

» 

The context of the teaching of is that 

«hT%rJ had developed the pride that he knew everything. 
He was to be told that he did not know the highest entity 
i.e., the Supreme God as distinct and superior to him. He 
also did not know that he was under the control of this 
Supreme God. In this context no useful purpose would be 
served if he is told that he is identical with the God. This 
would increase his pride. Therefore, he is told ‘ 
rswfe’ you are not the God. You are completely under his 
control. 

3ttc*r: aig^R^Tf^pnr^ qnrfwR qrpflvFq- 

snq^T rrf9raT f* | 

Therefore, it is that is intended to be 

conveyed here. 
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<**fefrT%9T ^T^fNrFT Stated in this context does not 
indicate here but is based on sn^FR 

and Therefore, this does not convey 5 prjrR%mrR. 

?T 5 fflStnrWTrf | «T faeRTsTTR VR^T | 

The illustrations of JjIrRo;?, and •tufr|V>''<H 

indicate ^fif^rr^'T *nHarjn*T on the ground of but 

not on the ground of <TT?f?*R or 3T%^. The RTOI{¥«Tur 
illustration also indicates JTOT*Hn^*T aTRRIRRR. Therefore, 
these also do not speak of and srtTffRSRTR'. 

Interpretation of Rgnftir etc. 

The sruti passages ‘art 5T5nf%r’ ‘sftsc- 

rRr’ etc., speak about 3T?<TRfffrrR but not about i.e., 
3T%^. In fact ‘3T5H* ‘eRJ^’ ‘^T:’ etc., are the names of the 
Supreme God and speak of him. 

3T^ RTRT JRftf&T: I 

r srfWlftRsii^ trcVajRTg; h i?ifq i 

Rsrfcpiffaf&T | 

^rcf: n-o«®^TTT arfa | 

Therefore, these srutis also do not support 

The following srutis that are supposed to support 
Abheda also do not support it. 

(i) tRftRtrfar i 

Here R^tRR does not mean 37 $^ but it means 
RcRRR and 
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srr *t: ii 

(2) 5Tlrf^ wlrq R^fcT I 

He who knows Brahman will attain greatness. This 
passage does not mean that he will attain identity with 
Brahman. 

(3) The s'ruti pqagt etc., does not support 

srirfrJT&qt?? ^ ut ex P^ a i ns the five-fold differences. 

irpj: 2ft: ipr**: i rfit ottohr 

TO rFRFTTRT^ff I 'Fff’JjVai ^TRT^Tff R Irf 

^rfanFfc'PET qTKTSlf^^n attrT: ^m^rPT: w. | 

Thus, in this verse two points are made, viz. 

(i) The five-fold difference is real. 

(ii) The God is Supreme. 

(4) The sruti 51 SCFI WTlfer does not mean ‘after 

liberation only remains’ but it means the 

liberated will not have ffcwrc and the unliberated will 
not have the knowledge of the liberated. 

(5) The sruti ‘*r <J does not mean that 

there is no second entity but it only means that the differ¬ 
ent forms of the God are not different from each other. 

(6) The sruti ‘qq 3 3TO % 

does not state that ‘the liberated will not see, will 

not hear’ etc., and attains state. It is not a 

statement of the position in the liberated state. But it is 
SWifiqftR. That is to say, it points out certain adverse 
consequences if the liberated state is described as fr|f§3)q- 
fcrfTi* state. 
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r fW*r ?fa rr 

rtt^, r^t ??fcrc 7 TOTf^TtiftsRi r ^13 1 1 5?RTf^- 

RVfa 1 «Trr: fa E $1 h^rtrrtrtrrj trrwr: R*tej: 3 *g<rcR: 
^irt^trrrr;: rt%r: hr rrt rhfrrit^: i 

From the above discussion of the correct meaning of 
srutis it is clear that no sruti supports or 

jrnfoisHTcR. 

The doctrine of spt^ srRTcR 

Visnutattvavinirnaya re-enforces the concept of 5T*TrJ; 
by quoting a number of Sruti passages : 

(i) qfr^: rrrij: 1 
RTRra«RR>s*rfa; srrht^ sipr^rr: rrtrh: 1 

(ii) Rfa%R R^rfaR; hr r>rrl 1 

(iii) fa 5 *? mi rhhtht 3^>fr^T^ r RfaRffa rh htrj 

(iv) RRrRHRH rrh^ mi faRTHRftR 1 

The doctrine of fawgRHfaRcH 

The central theme of Visnutattvavinirnaya is to proclaim 
the supremacy of lord Visnu. All other issues are only 
preparatory to the presentation of this final doctrine. 
This cental doctrine is emphasised more than once in this 
text. Several srutis and Itihasa-Purana passages are 
quoted to bring home this doctrine. Some of these are : 

( 1 ) 3 ^ ajrjsrigjr hr =r i 

W- RRtfa ^fa sj^sfrsajr h 
hrr: RTRT^gRTiri: 1 

rV 3ta>RHRTfw?H favRRSRR 11 
W[?I 8JlR<ftH 1 rSRH8jnRfH R>HR: | 
aratsfar H 1 Rfan: gRnhiR: 11 (nfat) 
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(2) IT?TrTTcq?T F*t*T I 

3TcTT5=rTt <RqTR ?Rrq^ tfSjfrRRt 3^: <l<ih?T: It 

?frf I 

(3) 3 ^ ^ <n?q3 sftqft: qT 3 j 

3<qrc g rT^TT=r cn<q4 rt?str?rh i fft i 

(4) 5T1ETT %r: 3*r?ira hrt: i 

3ajHVT8F^RT58RT cRT^ tdr: h 

<<(ici«->q5if^f>fqfn?f3*?n3 1 'l<s«: 3 ^’ 1 

^m- ^ 11 

(5) »T.^r ^TRI^RT 3TTfft^ *T 5T§TT ?RrTiTV imfrqVjft TO 

3JRT I 


(6) TOnfa TOrfor ^mrf^sif^r 
^ q ^53 *nn3?i ^11 

3t^ R^rmr^i sqfafr^R 1 

*t: rto?: r f^g: qr^t to: || 

(7) ^qf%%fi|ri?RT: froftlrfTOF|fW: I 

^ 5^TT3 TOTR H II 

(8) 3TfTRt qTO 3 > fspag: fnf*RT W. | 

31RF^ 3W5TT * nk#t tot^t: || 

(9) TOqi^R TOqRTO *tNq>: | 

qt w?r fqwjj}^ ^ h^rt: 11 

(10) «rf»RT: R^rl: *r: 3<Jr^TOjffoTq | 
*TO^r ri55iT: to f frog: qrrft to: 11 

(11) facoft: FTTO ?TT^f^cqt | 

TO*t fasftsfq ireV f qqf qjfjgq^ q^TTO 1 
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( 12 ) JTHWcITr 55¥?T: 7T ir^T * ^g?TT | 

13# far 55VTT: 3T1WT f^t5?r cH ^iq; || 

(13) f^3 *%§*: |TRWT I 

f*T3T drW*f|v| l| 

These passages bring out the following special 
characteristics of Lord Vi§nu. 

(1) He is superior to both Ksara and Aksara. Ak$ara 
refers to Goddess Laksmi and Ksara refers to all other 
beings. God Visnu is superior to these. He is Purusottama 
the Supreme. 

(2) He is conveyed by the entire sacred scriptures. 
His glory is the chief purport of the scriptures. 

(3) At the commencement of the creation, he alone 
existed and all others were created by him. 

(4) All names convey him only. 

(5) He is independent, One and Supreme. 

(6) He creates, sustains, destroys, regulates, gives 
knowledge, conceals, binds and liberates. All these flow 
from the Supreme Lord Hari. 

(7) He gives knowledge, liberation and bliss. He 
binds and he liberates. 

(8) He is absolutely free from the drawbacks and 
inadequacies. He is independent and all others are entirely 
dependent on him. 

(9) All his attributes and actions are not distinct from 

him. 

(10) He cannot be obtained by mere discourses, by 
mere learning or intellect. Whomsoever the God chooses, 
he can obtain him. God reveals his nature to him. He 
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who knows Lord Visiiu as possessed of infinite attributes 
gets rid of the bondage and enjoys the bliss in God’s 
presence. 

These are only a few passages that bring out the glory 
of Lord Visnu. The main features of the Dvaita concept 
of Visnu the Supreme God are : (i) He is (ii) He 

is gnpjiiT (iii) He is (iv) He is and (v) He 

is 

These features are amply brought out in Visnutattva 
vinirnaya. 



II sft: II 




1. sqatojmErc* i 

r m ^ n 

2. fatmift ^R7f $f*Fmfif ^frfTfH: | 

STqfr'qTft cTT% ^RTc^ (I 

M<HT<RI Wurftaft)^ 

3 . %m\ vm %r qropraifa^ i 

iJc^RPTO %[ ^[ni ^r*r»* || 

*F ^ ^ ^ fl^FW : I 

5 <W«IHsl^ ^ M 3 RT$iT: II 
^T <$: SSTgffr #fst: I 

if =q it I 

*rfftq iT || 5 ^ 0 % | 

4 . ‘ gqfg^jn* mmH f 

fft ftrlfa#: I 

‘%n to ^nr^rr stared g^nipr 

^(fl qi3#: i 

‘ itf^Tlfa iTFS^H ^rtfiT ^qficT <T9FF<?T§: fcl: * 

^ frwgfa i 

q%^qT q^rcHifaNTwnpj; i ^ i ‘ ^^rt- 

3*W T^% ^TITF <T^tfR*TIW I 





q 

5. * qmifo Jrr^lft qr*ra; i <rc:^ ii$m- 

qrfwmkfa^;: i 

m ^ qrfkml Jfrat s*kt i wrq%3RT^r^ i ^ ^ fa 
st^tT^rc: srcfsrorqfk 'rcwfikrfsRr TOrr^q smt; i q 
#R»fcr rT^T spf|3R afpTRqr^ I 3ffit ^m- 

m ^qwkftf^fq ^ g*pft i 

6 . q =q vt^m qmq a^rcfqsrawkt: J^: I 

5T ^ <^T#t q*q?r | 9TO 3RBR 3 
<tst ?w ^fc!R^q^ q^pffaqw. I 

Ifft^ 51 ^^51 | 

7. aR^^TR ^ R<T <?T fog ^F|: 3^1*1%: I 3prf^ 
^ fT^^ 5 * tlR>^ qS’RPTlR’^ | 3 ^rT^ ^ ajq^q ffl^q I 

5T ^ m 3T#F*qqfk5wqT^i 

* ^ ^PT I 

* ^ ^rosrffaT^f: fg^qqppr ^ q^rfos^pRis- 

^rfi ^ sj^TTO^— 

^ A 'R^ 3 ?|I«kImR[ II fffl I 
srroM wi> ^ 

8. STRM ^ R<T ^ 3RT«rr aRTOFTl^ I *T =ftrfi5fFR- 

*fk<4 RRFW I if^fafaRRWRIRr^ I 3?p- 

f 5 RT ^ RrT qq feqR; 5 IRPRR I 



q TOOTfa SWOT^OT^ # 

qFT^ I TOOT *$ I 

$Kf£qii|q aWOTRltfq TO tojfth; I 
qiqpjq ^ *qq qq flrs^. i 

q'jft f^RTT: 

9. q =q 3fTTO^ ^ qi^ I 

qqqfafq q<qft*nMlqT^ i 

q =q sRqfq^r srfoftfq q^qq; i qtsq £qqq 

^n^fq qqTOTfr i 

qf^teq qqqr ^ m fcftfq q^ftOT: snfro q 
qFT qs^wq: OTqi^ I q =q far. *Tfaq#?qp fqOT 
TOTq; I 

q ^ aflfaqfanfsfa- faq^M, TOEfcft f^m- 
qq"ft: i TOfTOTiftfa qrfarfarfsfaiqrfaqm^ i qr ^ 
ftfTq^qqftft qqqtfa qqj qq I 3jqt faf: 

feWT faprfq OTT^ I 

srq^jt^fq $fi fog; <fat qrqqftfct sraftiRr^ i 
q far mm qqffa i q^frq^rqj 

m: siWqqiqqqq wfqfol: qtqrfaraft q^iffatfq; i 
3 mm to 

10. ^qmFq ^ *qq qq fogft i awqnTO ^ qrq^qi- 
qwlqsit sifoqfa'qqTqpqt^q q ^ i qqqwteR =q s^qq- 
fMlq: i 


m- wq to wpq to ^fq fosq; i 



11 - ‘ INI 1 

1 W8 cR<Rq <T^V ^ I 

‘ §f Mi frqr qrq ww *rrapir. qiq: , i 

l#T m W3 ^Tfel 'TW#: I aj^f^TT flT rlW ft’TT 
cTT ?f ^ II ’ ^ ^FT^: I 

‘ q^rqr qftqiq; sst qiqqMfqfira mqcft qr$ i * 
+*kw qtqqi^; qft: $ fwi qfqqrc <nr, =q i 

12. f%??r wm^ mm fqsggfeqr: i 

# ^T5g%^t 33 ^ rfqq ^ | 
clq§f: %: *qqfa qT^qqi I 

3?cT: ^f^cTM ^cIT qq qqlsl%%: I 
q*TR> ^cn^ng qi^EST^: I 
gjftJTT Hf?WFqf% W^q q qqqf: II 
qcTRTT ifwr set: ^TT ^qPR3ft: I 
gqqt siq^fii $mh ll 
c^cTftl^^ g i 

qg^q^ fl^fqi%: II 

3*rmft 

13. 3*MTfif cT^qfft qSf tffsaftq g I 

f^T^ScT^^Tlfg cT^qf: I 

^qf sfsqrqqTfq q^qq^qT i 
siqFqTifqqTqTqT £qrqr qT -qi^qr 11 
qrPM^n^ =£<RqqrqfqqRq f^RRqqiq i ffq q^TFt i 



3JWl^s^T?rqi3^t^:^i: II # ^T^RT^m I 

* ^ far ^RT #R^fo f*Rl I 

14. ?f rc qfaqrctorcft^ srJ i g%qtft*rcsr 

^ ^ ^Rq^cq $ff^ I 5 Rf%fa*tW 3 rfi- 

^ I g^iqRRfq 3R«TT 

3ffi: arnSRHpl ^ ^ikq: rIRRRTOl ^ 

fo?r q^T fogq^ i 

W ^Rp 

15. q tJ 'qiqcsfet 3$ ^'Trqr^WP^ i 

^ s*pqf%^: I ^ qRTT arc aif fosrcR»TTfq#fr 

fq^q ft ercircifif i 

q 5 TC?fo<T q* sgrcfaftft TO : iftfe W#WRR 1 ^ 
wipUr* i 

^r qffl arc faqr g^ls^rci^ iwnw^ [ rfm- 
foR^ 3PFW I <RT <TC qfflnqijjqqTW I 

*T ^ fos^lliqrg; apqq^ qifW SRl^Riq. I 

16. IR%r ft ^Iiqqql =q fol^l ^ r^®I I ajq: 
fog qq *rf qrcqrqf qrqM fog^ i qfog ^ 

fa^qTq mm «#qrfq^ i qqqtft$rt ^ q%^qqfm- 
fafo i 



q — 

^ gfeft qmqqqqrqqq; | 
pTqfa Wcm'JWT ft I 
g^mfi ^rqrfqfiftra^Fiqt'-1 
jwmi q #ii q^q qpqpRl H 

*mm q <n?r^, ^wrt q q^q^q*^ 

17. q q qq fTRT^TR*R? m Sf^TMRr^m; | 

q q sftWTq: fe ^3qreq*q qqqpFTiqrq; I '*m 
ftqr tq*#q 3if %%-1 

q q ^rqT^ qfafe: Wwfq 3I3*?T3 3iqq<qiq I 

ftqq q$|$ qzq^ i<p ftqq ftq^ 
qqqq^ftq^ 3IIRP ^3*TT^ft^^ I 3N»l&«ljJ'flfa- 
R^tR SRlfiq^taqift STlfe: I 

18. SRST^ipr^^ q ^T qftfaftq '^WM^m- 

qiW I a^wrer ^MRI^ | 

qft «Ic5^<T : qjpnq^ I 

q<q$rft: qrq*RT qrq^sfi qsisfhqsrqmfq^ srop^ 1 
fqqqroft qt^ft qqrqT"qn%: i 

qqq ft qqqrqrftqi qrqqqr ftqq: fosqft ^T^sfq i 

-^nm ft qqqrfoq^ tw qt^q: q w i 

sr: qqj: ftqq simroq q *nq; i qgqrqfawiq *rq: qgqqq: 
fog; qiq^r qqfo$#r i 



19. q ^ mwH. i 3PRJipn«n3- 

*rrtR 3pn*?M[9%: i 

^Isriw^ i ?pR <r$q ^ts#- 

si: i 

flqfRqK^ qq I q ^ ^RlR^K: 

<£f*wRqRq R^k^rr i 

qfPPlRsR ^ WT aUTRUR Sg ^fxR^rn^ I q =q 
qtgSRcqRq R*R: I qfRWRwqT ^'FT^- 

f^mr^ i 

20. 3f§gfafoR &$ ^sp^qigiTI | 

^FRtSggqm ^ *&: II 

qc^wroaRq %«rT qRr; q ^ptstt i 
tsRq qsqR ^ q§*?nw wuw II 
<Rt: ^TORl ^rS’Fft^TTfcfia* W- I 
qi*n*$tq gmnR 5 )h*k4I: ii 
fR ^ RRq qmi i 

q3fo!3*R^flr RqR <q«[RTRqR II 
arssRFim rR <iwN <ffi: i 
gmswro^R *ttrt ^ R§ ^cr, i 
3*RfarR*lq =q q srrcrRRpr =q n 

21. qmif*g*ri RqRqqqrf^R 1 

m r*j? %9rt ft Rr sift w^rii 



^friv hIci^I^II ^ 11 

tRt'HWI ^ TO faWTfa'fiT I 
3*T^ SPTMR *TTft gfrRcfo g I 
vfaw tpfo s*R5 JircpRfajft |i 
%S^ tfrlW t^M ?*RT I 

srfc|fT^RRI§ TOfFR^N *TRR^ II 
*TT^Rt RTftrcifaR ^fcR. I 
Rifa*3 TOcsrsfr rr to ftwsroR; u 

cTSTT ft*T»R | 

JTWR WT3*l% ^PR^'rcfrRPI II 

sroftforc 

22 . mftt ^RlS^iT^qT | 
SWfofHT: fl^Ti: frfa** RfltSRfl: II 

'jRSRRI^Rt sflffl: RR ^ris^W 3T *T^ | 
3R$ WmteV RRI^R TORRI^ II 
f?Rfi: ^ II 

arofafrn 3 tot ^ 3 i^n^ <r 

3 $cf: | 

^T tf^lfaPT #€§ 3 II 

tR^l^ldlJijRSTOR ^tfrfrR I 
3RRR 1%R flfrf II 

^ ddl3*Rd: 4lRRI3^^mrT: | 

feftwfr pH?T ^ SRlf^ II 



srfoqq q%qr<^ qf&TlsqqT qqr i 
srqfaftart'mr ^ *& 3 1 

wit |qt R<qUft<q^q ^ 11 

j?npr jtoi: 

23. ^ fqf?T* ^ qlfift W\ I 

arqifqqj ^ m gtqsrRqqi qqq; 11 

3 i$nfa =q *q$qrfa f^r^RRwfq =q 1 
faroft: faq: q%qrrRWqi fgfqqrft 3 11 

^STTfa q ftqrft ftwft fqfqqrft q 1 
^n§*Tf"r JMnfcqci^ 11 

f^TPj; qft f^RT ft ^ 5 Rq$rfqft qffifcra: 1 
yqti 5Wi^i ^ gwtq 3 II 
^rq^Rq^qq WfRqqt qq: 1 
OTqf^^^RqR^qr II 

WRqqr^K^H q*prara; 1 
qriq %qpqqT <w fqqqR frfqq qt^ 11 

fft qqR$ 1 

^qqRHMlifq 

24. qq qtqq>q#i sppunq^TRi; qq qq qrm 1 
q>*nq a^qp^q iw qq^ft qfogl | fog! =q qiq qift- 
qiqro qqiq: i q q qqqpqfiqtq qqqiqqRq qqft i 

q i^w^ra qRRRqT^ q qsqrqqTqTqsqTfqRq; i 
srto qqqrqqrciitq u 
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25. R4OTlfRR5RRRTRTi|R RTRcRTSffaft ‘ Rr ^ ^R 

fi>3RR RTRtR; R^RIRR ’ ^^RRtRFlR Rf^Rfal RRlRRTRRT 
a$RT R^RRTRf^^ m RRfRRRI RR^RR I 

R R RR ^Irrf^fR: ^R RFRR I crf^fp^ R$| 

5»r rr mi i gfafog^ ft RSRffoR ^ i 

3TcT: RRFlffet RRR3PR3%i: RWRfoS^t ^ ^RRRIRRT R«J- 
Rrft<R[RTRIR I R tRRTRRTRT RtR*RR I 

26. R =R RRTRRf^R #?RR I ft RfRTRRRRR 

Sot; i cisrr Rft apqraft: rjtr^ i apRrRRT r 

RRq$fefF<R #r drs^ i rrriM R^fo rr$<r: R^RRfa 
fRWTTRRT R3RTRR*tR RRTRT&R RTIR I 

RRRRfRRRR RRT a#^ RR$RRtfR^J% RRSTTfRRT 
^ siftfsffi: R^RR* Rmfr^R^ I RWR^ R§RRRRRTft^ 
R[R?RRR I 

RR: R^RRPRfRWRTR R RRt RRq$ RIRRRT fRFjJ 
f%5®Tt: RRlRRrR RR RSTRF^ RRfRRIRIR; I 

R^«<flRRt t i$R SIIMRHi RTtR^ 

27. cT«rr =RtRi rrrrt— 

SlfRRl SRRt ^ $^W RR =R I 
RR?fr RRTft II 

3RR: pR^R^T- 'KRT^RTfR: I 
Rt 3tR>RRRT(R3R fRR^RR t«R: I 
RW^ ^R^RlSTO^ Rl^RJ I 



^ ^ srf W. 3 #rW- I 
*Tt 3THTffi I 

^ HT ^KrT I 

s^nrq i 

W IfT iforra; mi ^Tf?r«? ww il ^ i 
sqfa$ ftwfc ^ ^ppt m*i i 

9RRt ri?Rc4 fr^Tci; s^rcrai sw^wtecr n 

li 

Wf ^ <nM sfl^: wi i 

3^ 3 <1^* II I 

ft*gjrcn^ta *Tfosp 

28. grfiir M: ^tW^T ^ V%\mV$ ^^PTT^nj: I 
JTt^t f? g%W#3*r I 

sroffow ^sft 3 ^cqi: %J <£T (| I 
*T%T *rft*TH 5R: II 

^ *TTf5^Tgfi: II 

?t q*far qi 1 ^ 1 

% ^ qfaforc. II 1 

%«f frwprafcr f%*TT 3 I 
W 5WKT^ wnf^^rrl 3TWrf faTCl^S^ ’TT'T^I I 
<R*t 55if*T: WTT^gwn^ 11 

ffa I 

m*\m Sl^Ffa VW- JT W * q|5TT ffa 1 
ign fa 3«r <i#i sn^n 11 

qagft- 1 



fft WFg-'HH, I 

29. 3c«Tf%f^^RF: ftq-ft^RTfft: I 

^ 3W*T *TWtF *T ^fifaST* II ffcF ^F< I 
^HT ^FfjRI ql^*? W I 

aif^^F grlircr g ^1 SRI^: II ^ I 

jwfIr wrora i 

|^: q* ?ff ^ ggq: II 3[fa =q I 

f% in %: 3«h^ H* *T?raitT^ 

5ftf%«T 3°TtR5%RI^F famw $5F ^ a^RF^ I 3|I^- 
StRRI *Rft I ^(TCfcr ft ^RR: W aj^faft 
^RR. I <Rfa =*F WlftM 3°fc^ I 

*r rd^7 sftfiftsrcr M: i 3 >te%T<Fft rr II 
c!R>RR %*FF3?tft at: I cF^F W- <TOT *R ^ II 

^ gfaflgft: I 

*rt *n^*ra^t sfRrft 3 ^^^ i 
3 *F5fi *11 ^JFI^I *FFR II 
3 a fa$%T*TI^ WTF sftf& JFJRcIT arf^f|?n I 
3R: 3^^ <R JFIFclR'% I 

?F =*F 3fi£ cFRq^fa?R fofsR | 

%^T qPiWfttR 

30. ?F ^ ft^MfatlTORF I ftlfi<nfi*H*FR«T 

*Ejt$F: I qfgqfFTCfcFWF *F^%fs: I ^ 

^^PI?F«tNISRcRI t^FRfa: I 



tof i q q qfirafqqMsrqT tor 
^tq^H-R *q^Htqq qqTRTq[ I R^fq^Rf? qqfqf®: 
sfftqM TO : fatq I 

*R;*3 ^ <r fog' i m- to fato ft qsc$- 
RSfl zzfi | 3M ifc jfq 5 q^to Rtofto li 

31. qft q iR: qi?T ^ ^ 51R: to %$PR qR 
q fFJq I 

qs^pR s?Mfq f^fq to: to. i q f| 
q«TT to Wifi I 

^Rqq qpq: to tato qrfqrf*£q to to qjtfq i 
q ft aTRqjq 3ft StTOt q qr sfq qf^ tot qqft I 

sropffi: tonpi ^ qq wrtoiqq i qq: q 

toRF«RR i 

32. q xr pqq ^TqRRfq: qh: I q*TT gqto qlqTO- 

qfqiRd: *nf qq qqr rr i 

qqiftto q^fq (to*, 'to ttf$q qq i jtfq tfa ^qq 
aftto^nttaro i fitotftaft q gto-1 

q q q^K tagpto tor; ta$PR qqqqfq^RR i <rrr 
*itoq gto i 

Mqi q g gq ^ i q tqf ftroroni q pr; 

33. qf JRTOiqiqfq qqT*tfq[ ftoRto qq qqpq- 

qf| qqrqrgqr q^to qR^fqwrr qqfarcrq- 
ft*TO i 



It*: 3TCR »T 

I 

?T&Tm 5rewjR* f^W a*: rfNtWTd: 
1*1 afft ?T l 3 TtT: ?T <P*m: ^ ?WT 

^R*T. I ~W 

f*i arrw^ i 
jRFinfn^T: 

34. ^ =* qw^: ^nn T- ^5lf^: w- a*ft I 

WPTR1X I 

wz- to : 3f^ ^ m i * ^ 

* (T^Fnf^Twnj: i qmn$j ?r <raift i ?r ^ a^: 

cRfiftffi f^TT ^fRrt | 

^ ^%: ^flc5^ i im mwi 

f?T3W^ I ?r ^ JRff^^Wf^: I W3- *TR3[*: m 
aRR5Rf|fiftft a^qratf* I 

35. JT ^ mV SFcUfffi 51*: I 

*TC*^T 3RR: JR pwfa* ^ ^ a?^H 
aR^H^: i sproififofaiRw^i fl^fPh*j<3* 
*: I wm afftf** ** TO^R- 

3*cT I 

36. 3RN*ll^ I *f ^ 

fofWPR I 3l3*WfttlW I e^mt: 3R^flR- 

RT^ I 3R: arftf^qRRT^ mW- 5**fa>RT^ 
rr wrwfc' * arffeiMr g* i 



37. $spq gfafe I 

^ ^rh qtf ^fTO ScR^ I qifclT I 

^ fa«TR^CT^ % 31^^ qW^TOft I 

m- fq«qt: flqfora qq qfimM sqfrqRra: i 

efisre sfa^qp^qq rTR^ I ^Mfll«l- 

fq^qrn: I 

m ft 3|gqqfq*|q: I 5T H 3lt #q*: f^:g: 
ftqfq: ?fq qwt%q sfgqq: i 3?f^ q- <if?tfq°r qgqq: i q 
q faqigqq: i qfMqwmrqrqn i 

38. q q apfc qsfqqm: I flfof q ^ flqfqqT: I 

3 R 13 qqfRqtq^r: 

q*JTft ‘ qqq^ ^ ^BM«h: I q 

qtf 3^t^: I 

g#ra?rOTtr: 

q qqr *r$fq: sro f^r ft$ qfaqr spjq sirrh 

qs^qr q^q i srst: #qqr: qqf; sm> 

^FRHT: SSlfqgT: II HI 

qfqft'fclttlH: 

39. m qfrq qg ftfagfo •TTqi^RTRT f^Mf 

w gqqfr^cTi wrfar ^ m qq q ffifc cr^ qg*qrt 

f^T W 3T% afjJRTt t^T w 3R*foqqfa 3g #qqp 

qqf: m- qfi w q % qft ffa 1 <r ff Ruff 



dT ftft dT f# dT m\t dr qi »m?t dr i$[ dT *rcr# 

dT d^ ddfo dxRJ ddfa li R II 

§[dT : 4N dd ; JJ^RTc^ dRd: ^T?d^ 'T^fT^ dcft^: iff: 
flpfa arffaftr i w- sgs; dd ddfd i dr m dd q 
fd^: ^dq^dfar ^dd^dFTlfd I qddd ^ dt*ddr: ddf: 5f3jr: 
dd: 3TTd*d q %: dd dTd^Tdf # I d ?d sdTdt dT f^ft 
dT i$t dT ddfl dT drtet dr ddwl dr ^rt dT dr 
ddq; ddfa fTrRT ddfdl II 3 II 

40. d irq sft^T 3fR*T^TT SRJPJjT WddR: dtddR: fdsfd I 
m d^RT dFdT *ftdt ^fd 3R m ^orfd || V || 

^dtddT^TTFd: 

%tdd>3dd mwfa ^ ddd fa f*Ktfd % ddd fa 
ftdd ddddlfd api* ?d ^TT dRT ddd fa dTdT df dd>i 
ft^fd fdW W fid fddd dddtffd d fd^qq ddd ffd I <1 
fldrd d t dt*d Hdd%R d fddR% 3RT dt*d dd: 31%: 
dd d^ ; ddld: II H II 

^uTl^ei^: 

41. ^ u Hd^4» 3fddTd dT JUfltdtftddT rTS ddT ddiR 
d fan dfldT d’ddildid.^SddT df ddl^fd rTSJdddd d 
fd^d ddT fd^tdild 3TW STdTFdTdTdfflfd ddfafd Sddfdfd 
d^Wdl^t $dfdfd SddfafrT 3MHM|i)f?T ddfdfcT ^ifold 
dfw^ddd dr sdtfkdT # crs m dd sm d§t i 
d ftqpq 3 R qrq gq. #q q %Tc% 3% ft&fd 11 % 11 



KWH W&*Rg|t*n: 

42. w dtrc Sdd drcfar arfdd^rsjdpfa d ddtsft^ 

fdS^dJI V9 II 

arc wrc dTf *rcfa *F<rcd *rc: jpt m*M§ fo 
'TOT ^circt f%^TFITf% n <: II 

43. <Jdd dlTCtd OTZ^tcIHHdPd aPT^nffd^ #TWffd^ 
iqpi$ d'Tdft I d dfd dTC $d? ddfd dd ^d^dd^d^ 
^sidlfdd^S^dTTCTddfddrcTd ddg dH nfci^lfd d 

m fTCRl dd dfc dTCTdid? ddfd rlcT <*d ddldRdrt I 

d ddnfterc: d^dRdrwddfd <rc$ m dfdwfr 
arc g^ n ^ ii 

rcrc^sft Sft ^ ssFdr. 

44. ddfa gg dtTC dNI^dld; pdt ^ rcTddd~d;sft 
dd ^ cgFfnfw^ i 

dflj d!$fddddt : dTdTf^TdTdT d<ldg&4): 5ftdfdrct : 
dfadTdTddt: 3d«Ildd>4l: dTCITS^rct: 3fpFTTRA<Hm4]: 
dtdTdstfdt: ^rcg i 

dfd d*rc d f^: dfd ^rc^rcrc? dfa> d dd rcrct di 
fddT ^fd, dd 3fldTC d fa|: dd: aTT^T^ni^ dfd, d d5 rcidt 
dT ftff ^fd aidqd^drc I 

45. df| ’Jt^dTdddT dt dfdW d<^R^ I dT: dgdR^ 
djs^drfWd d dgd ^ dqfd ^rcrfd *id i aprdT 
dT: dgd dddftfd rcd^r: rcTd i w dd: dgdidid^d 
d dfd#d =d dfd*3 d %dTdT W& ddd7d$: I 

B 



u 
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46. ^ f| 3 tM >R<lteRTfa R ^ WTTctR: aifw^ I 
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^li^Mlri ^ ft 3T1RR ^TcTcR^fT: | 

^TR ^tpTc^Tc^ *RRTg fq«j|<^4i: II 

fft ^'TpRR I 

arfta ^rfi scroti Rfaft fs^qrfqsfciT^ i tRtorc- 

ftfSJRT fqfc: RR I 

afa: ^ gr^ =qpqtsfo ^ w II ^ ^ I 

* *R: ’ * JTm: * SF^t: 3T*f: 

47. ^ flN <RR*R: f^T Tft^ 3RW*RRg- 
3®^ Wft 3TT«RRT *3Hnft *R ffa sfa: m> 
’RgRgi i w*r 5 ^: Rftft ^pt ^ crclfcr srcg<RfT^ i 

3 ft* gas! fttf fag i 
wfgvrafa wv ll ^ i 

m : WRlt* *PT fft: 1 ^ ^ I 

*Rgc5T: faWT *R?: TOP ^T^RT: SSlftgT: ^RTfa 
*R;: spffat I 

^Tf^SJsPTRRI grPI’TT ^ Rt^ I 
STFRTO fa|: fag: «RT- Ww II ffrT ^ I 
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48. afftq mm qgqfq^T 9 

^ afflqRiRT qgqqjf: qqfaqTq: ftsft ^Tqifi 3fa- 

t^jtt qfqftq; i afhr ffq wra: mm 

5$ # I 

fqqjj: qfq ^Irb- ^TrRT qpqqRqiq I 
5rfq*T Sift q ^TFrt qfq rT«rr II 
q^qqift ^ fqq fqiqq™i#fcq i 
qqifai qrqqfq q|q sF^qs^pj; n 

qftcl faq l^TT m\sft gq | =q I 
<it qn ^qfwl ^t ffa qq*lq 

qqq^qfq%; q^q qi^HpHdfq qqifiq: gq: 5 ^i* *i i 
qq^rq q|q*i3q ’rcqr^qifqftq: i 

afftqFqqrgqqq qtsqrq: ft&ftqqifo qta- 

SKtfrq: 'F irq I ^ftqqrq: qlqqTq^ I qft ^Tqi^TFT 
qfqqfqTfdq g^dd i 

^WRiqrlH Sltf* I^FTT^cR qtf*q I 
qqqq jnf#Ri|: v\m qqf; %qq: sniffi 11 

^fci vm i 

qiqi^q q?q fq&q fqqq q fqqq 3 ^qiR qtq?i®q: 
$ i qft qqT%: pqq: qn^^q i 

^rh^Fi, gq *w i 

* apsq: * i arf&PTT ’ gsqqt: 3pfr 

49. q I St»q qqqftqiq q fqq|c5q*l a^q ql^s%: 

gq wq ?qqrq: fqsfq ^qqifq qfqqqqq <r ^qifqflq: i 



s ^d^fo* gf ^ tr4 * wm mi 

Tddt% $cftdt ^Ti>c«n^ | 

^13 3 3M v* ^n: *rrcr: ^ frifeffsrctai^ ^K- 
SWlmf d zfturvFl I d ^ dT d fddTT*Kl I 

3TFTCR: <TCWF^r i^T: 

•^KRfdfadd^dd I g arc^TT^^3 IT ^ I ‘ 5^T- 
SlWdd W^’, ‘ digdlddd*^!^’, ‘WJl ’ ^ 

cfe dTdd aTTcdTdfirfd wK^fdRJttKldL d SJfrfrRtdT- 
dft#Rt f^3 TT ^ ddddT sdTfld dftfsdd I am: W&- 
^T 5 ^: dRfl^d S 7 ?^ 5 I 

amm^ dl^dl^fd TTdt cfr: l 
aTRdidrcr ^ ^ d ^toi m- 3®rn n 

ffd 'TTdt’Tidqfc I 

so. fo: qrmi ^ddnri <\m dmift d w «rer 
srniiKN; <tt: ?mfd d^r d didifd ^ ^rifd d^i dTdRfifd 
d53R#ftd53 i 

d^i 5iM3 writer crt i 

'5TT*TTf% jtrpiw fa d ffaid II ffd d i 

aFRfafd^ Tfad^ltf^ f<dd d apdrffad$d 

d^RRdTd; fa <*dld SBFd: I 3Fd TFd 'FdFdR dldfdfd 
*FddId: Tfa fafd I d ft Tffadd; *fa: ddfd I 

faiF*dffa^T 

faiRfd dTd dffa *$ffa 33%W I 
iOTfRRddffaTd ddT dldd^MdT: II 
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*n*rra«rofw«r mmm ?uw : II 

mm\ f?RRRT 3TWT^5%qr: i 

'mftr g g"irft n 
m <w ^famr m ^ 'rcmg; i 
*m: RWIRTt ^TTf^cT-- II 

wrfar a sm mzsfa i %# i 

JRFPHRft 

51. W q^jt ^ ^ ^ RRISTCR W I 
W ^55:«l W I 

^r«r ^ 151 ^ ^ m gfrRRfo i 

<\m sftW Aral f^jft i 

<Rrft 3 iRt sft ll 

^ g^gNf ^Isfq ^ i 
^spr cr|: ^mt g^l ^ra^ts^w ll 

^ iRNffrafr i 

g^RT sPRl^fatt ^ g: | 
f^g: tRTfan aPT WgftfR g^fl: II 

m ggrrc^ff ^m\- m i 

it wn 3 ^ *nsRfoR*rr n ^ r i 
^nNter *fi*i*Rr : ^rgRR^Rfl r®^ gu^RPRtsq 
3pi5RRi^g n i5i< r*w wm 

fg^R R 3RliR^cl i 

^rURriR ^iR^R^fi Profa^ct i 





prrf q faj i 
qr^qq; *rq| 3qqq| sp?sr: II 
^qrfqqq; sjfqqRqqW^iqsnq q i 

qH&q q ^R*q qro qftt q^R s^%qr: ffq i 

q.+GNu^q hfH^tr qrqRqi^ qrcsqR q»KUi?qn 

52. ^q^rrqrq q stq stoqqq qraferftqfeqqqq; 1 

qqifqqrtq qqfqqH q jnqRqrq qrc^qT^ qjrcq- 

^qiq i q 3 faqRqR i 

qft qq?^q ftan^rt qqfq i qft iw\w- 
^*pqt i fqfaR qql: ^rqqt: i tt Rqfqfq ^Rqqft ft 
^fq^P qqfq i *qq^q; q $f%q; i qft <r: qqqrq^; 
qqfq i 

qqqrqqqr q^iq#f*q q spqq q<q q^qitq £gq i 
qqq^qsR qtq q gsqq i 

53. qqrq^Tqiqqqiqqr fiqq^qq^i: i qqT qqrq- 

jjqqiqf ^Tqifiqqra^: qrq* inq : qTgq; qrft[q ; ^fq sqqBsn i 

q>rc"t q fqqft $qf fjrq s^fq qiqpqqqqr ijqfsqfqfq 

sqq^r qft i qqqqr^q^ sb qqfifcqrft i 

qr^q^q.qi^iqr3?q^1^Tqfqfq i q^q qrrsqqqrfa fqqf^q 
qqr qt^f'qq #<itq m q*qq fq^q quf^qrfqqr i 

apqqT qq^K: r«t rri qqr fq^iqqi 

^qqjqqT wqrq i q ft qqjqf^Rqqsrfq 3Rqqnqq?fq i 
qr^qqq ft ^qR. i 



54. to to ^ to* to* ^ m 

«t*to sf $Rto to* mi ^rftofr 

m mi\ 

itft ii^tnTR^^Rj; to^ I * 

gf i 

*rrsTRwrn^& 

to*: mw #i*to mfom ^ w*n 
™*tr«to f^R- ^to* to m¥( sfrto^ 

*tof* h^ : * 

TO ^rW*W*K: fa*to srfe I TOW(# ^ 
3^*?^* I (Tfwj; ^ tow*?: %fa W^z* to: mi I 
3ffi: ?T f^lfi TOiT toR^jto II 

3RTRRER% HHlWHlft 

55. ’T^: to£ I 

‘ *TT«Tffitots*H *PTT«r: 1 I 

‘ ^rf%%5cT *RqfTO*T *f* ^RTT I 

to *TRRF ^^PT«i * srfiRfa si* I 

mm* jr* t *to *rara<?ra wift to; i 

‘ 3RSRR* 5RI^|^ SR** ?Pf fatoto i 
tort*tt trito wr tor^^r ?nfq rRTs*ifto;r 
4 3RIRRTT§: ^RI^KfT: Slffii ^ ^ f^: 'RT f| I 
*?: Rt?R^ <t|i tfcM'tRTf I ’ 

4 3RM*ral*8 ^ I 

3PRRRR0 I 





JTH^JFCTfa: qm ^FRTtsflm: ’ II I 

56. £ I 

^uiiRyN ^rt ; *f 3 li 

fiwft: flttrT?! 5Rfal I 
4mrat ^ %R. flRWWM (| II ’ 

’R%(^ I 

* *TPTmV * 3^ t 3T$: 

‘ ^tHK<tl *TRI*I^ 'SRr^ I 

3Ffai3*ra ^r 35 * 2 $ n 

^snfcr^fi 3 M rei^r: i 

3T ^ &P 3PR. II 

fa i 

w fl$: ^r.’ # li 

1 itpit % m mm ws\ i ’ 

%fa ^ i 

‘ *f 5 RT^^%% ffaffafffafa ^ I 

Slf flfa3PFtT $*fa II 

siffa: S|fB^qi^ I 

3T flsiTsf^rfl gfpT II 

w$m\^ sifg ft *rarfl^ i 
ffa>T|: 5 ^K%r I 

sr^Nl ft fR: m ^ n ^ \ 

stfl ^T^st4: 

57. ‘ wi fan £ m ^rmfo ft i 



^qftq sqTffoq i 
g^rrirR qw^ wqlsq qf^ i 
^rriw^ ^qifcqa gfa i 
fqsqKqt qtq^qi 3rfq gq? q w ii ’ 

%fa qrcmgfa i 

M sRn*qteqi%3r& 

58 . ‘ 3^ m\fa 1 

‘ q^tst SlSSI qls# SlS^’ 

‘ qisqrqrfcq pq: qjsfqfat q qqif wt 'snfq 3 
3 RiqW^TT I , 

‘ q q«qq 5^ q*qqiqrfaq % q$: f 

1 3T m qqpraqsfafrr crcqtqfqq^fafq' 

qqitfqq: I 

<q ^ qftqtfaqr^ qft^qr^ q ^fq 1 
qq^qqffqfa wf^fqqTfiq-1 
qqfa^^qr ^ 1 
q^qRfeprft 1 

qjq^qi^ qq^ ®qTi%s^qf%c 5 f^ q^j 1 
fRq^Fqi^ ^5 q^Fq^qiqftqqlq 1 
qchq grqfar fqfqqFqfeqprfq 1 
<m\f[ qfqqt fq^t fti <rat q§: 1 ’ 

ffq qRrqqgft: 1 

‘ ^ qiqqsqqqt$j 3 | 

atftqrj; Iqq^s ci^iq fqfs qrfrqq^ 11 

qqqs?qqq: 1 





jnrFi^^nOr 

59 . q =q I 

qqtfqqs M qqfa qfq ^ »prqt qqlq: i 
q?r: qtsqr jrftJTT 3 °t ^ q^& fqjRRq l 
‘ m w$\ qlq: q<q ftqr q<q fqqT wA p^j i 
^qi^qnqt flqrwql qqr^w ' i 

‘ qR*n ff TTq^cRq: q#fqq; qfafa: TOig*: *m\ 
qtq^ W ^ 3 % 3 TT^: 3 Rqqj: ’ | ^nfq$fq*q: | 

60 . q=q 3 Tqpq*q?Rq(qqq; I 

qt ^ fqfeq j^rqi toI ^qlqqj 
qls^^t qqfq; qiiqj^ q^FIT fqqf*TqT | 

‘ qqqrq^qqqqRqrqj'WFq ^qrq; q^qrat q*rq§qt 
i <*qq; qrwqw^ ’ i 

qsqi <q: qfqqTRl g^qiq; 1 
*nqq <qt qiqfq 311^*131 
qm <ql qqfq qiqfqqrq, 1 
qp qnrr fqfafiq ^q: 11 

‘ Tt qqtfqwra *qq sfaifqfq'q^ ’ 1 
‘ q qq qqfq q$n; qfeq; wi: 

#ftq? qiqqf ^Tfqftqf q^rrfqfqq? ’ 1 

* q^r 3 sra sn^ro^’ 

6 1. ‘ qq <qs? qfqp^qr^ qq; ^q ^ i^q; qq %q q; 
faqq; qq; ^q q fqsrcq'tqTq; q^q qf f^qiqrfq q q %q fqqr- 
jftqiq; fqqraRqft %q fq^Rftqrq’ 
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‘ ?to fare. S'Rrti %5 ^ si«n$f?r ’ 

‘ §3: ’ 

qfefl: *F 3 Rt JrMrOTI ^3: I 
*nzm swr g 3^ c?i ^ 3 ^ ^ 11 

fwfaq ftsftl grf5T ; 33T^3FT^3 I 
*$g s^cTT 33fl3T^ II 

^ ^^RT: I 

^ ^TOiTfaR *rc srwnw. 1 

*PTSfa qt'FqFRt ^ 3 R*#<T ^ II WT?^ I 

3 *> SR^mR*^ ^ I $> Rqff"irc*rf%ft<TRI%ft ^ I 

62. qi 3|<5^r*TR*fTgf^f% ^ frgqhRRgf^tl: 

src^qrq 1 ^ m tfsRRTFtosr m m reflft 

S^RIW 1 

gt<TR%qP^ ^ f ft ft 3 TT^T ^ I 

qft f%^mR*T> ^ ft^Rfalftft f^T3*%PT 

arffaftq ft %i: 3 afa ^r ?ftfift:1 
3 3 :^ 3 3^1 ^ 3 TR sPRll^ft: II # 'Wgft: I 
WS ft fts^ft ft 3 3 ^<lt «ft^ I % ft 1 

63. ^ 3 rT^ f£3fa*rcftft R I m q qqqft 

qtq ftftq 1 qrRls^ fqqrRRqq <rcqftft qnRsftr^ 1 
qfl 55: &■ ftrftftft ftsft sft tft«* 1 





* SWffil %T^T:' 

64. ‘^ffa sm\ tntfMV 

%m\ft $*I^rRfWR3^m <SFPR ^TI 

‘ *t W SfPTI^ ^ I 

fm cT^RRft ’ I 

*1 *rf^Tf?i i 

‘ to! k w&Rr *ra ^ srr tr £rrV 

‘ ^R^wRRgwrcft ’ i 

^^Fnfwq ‘ wTfoi R^r^’R jt i jrft 

m&k ^°tt 5^ 3{fer i 

1^51 ^r*tR s*trr; ‘ m- wi 
rRh ^ra? srfa^Rig ’ ^ apmir $srt wgg^RT 
WIT ft^RRR%tfHm*R Rq RR; faWTRR I 
‘ g ^ ^RpflrRT T^m i*ft*TR*TOl5f%r | 

‘ ^ 3 rf^W^«R =q I 3 PT«n ^ 

*R PeRt ^TR^ I 

<h:%r g gfew^iR g i 
WTRfsfarcit «TI fl: II 

* m g^ift ftw i 

Witew((H k^k I ifi 'TRgfcT I 
SSlf^ Sf&T 

65 . ^ «T^cft?TTR ^ ‘*R£R m*\ *?^r 

^rR *TlRfa^ tfl^l *Rcftetf: I f| g 

<r sii^«il *rR i 



5f^r: gftRJTT: I 

5Jf»%: q^T m ’Wf *15^5^•’ • 

$m q ^ m q sfas; fr^qqq^ i 
qrgqfa g #r: ii ^fq wiffi i 

’T^t mm dHi ?qrq q ^ qftcqqRqgqPq i 
siiirciRffiTft: ^ mwt i 

<TO<R*TR: Iq^I fl %qq| f> || ^fq q | 
qqrfq qfcr faira mm \ 

faqp% qq^qm^lqq; i 

qRqtsq qgftEl q qr^qr n ^fq qrcpmgfq: i 
m qqfqqft^sfa srft^qqq; i 

66. qt|q y^frhR^d R I q cTTq^qqlqqfqt I q+I^R- 
Mfnfaq^ q qfqr qtfaq qfcf-frrqfqfq *nqq: gq: ftFqrfc- 
qtqq q i 

qft qnrtsqfqfq fqfe ^rqpqrqiq qqq i msi g 
^URqi^Mi^ qffil i 

q q qfqf s*qqrq<qT^^qfafaqfa(qfq fqqqt 
g*qq i «rh g qqlqiqnTFfa^TTqftreRir^ fqqq ; i q qra 
q*nfqj i 

m m qqr qqr qfq'TrFrfqqfrl# q^fq (qq^ra^q- 
q^fRqfaqq i q q m qfqqqsqfqqq qqwftq i 

67. ^qi^MMRqRTq^roq^lq^ q#rrqr4qR wtq qifaql 
qqqlfq JFqrfwrerq qqqt^q qqq; i q q q^- 
fq^% i spqifqqil q^qq ftrqi^rqqfofoqRqFl: i 



fawj?Tr;rfef5pJT«l: 

q %qtqt qfq iftqnft qqfq m q%q ^T^rfrr q q^rfqq; 
itqfqffqftfq q q^rfq 5%: qnq; fa qqr q#ri qfa qqqlfq 
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q q q^qwRT%f^ qqqrfacqq fqrfsrqrqqffa i 
* waft qft fqfa 

68. srr^l qfq fqfa fqqfa q qqq: | 
qmiqlfa tfatq 'qqifa: II 

pq q wwk> —m: qfq fqfa faq q?qtrq qff ffaqq q 
q fqqfa q^rrqqfR>qrqq. i 
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^qiq Tf^q^qiq q iq qrffafifaqfqqw i qfe fqro 
HTffa I 

qfi 3@ci: qqqrqiqiiqfq sqfaq: qjqffara: qif faq 
q^qrqq; qfq i qqqrqfa^qT ft q|q q4w§qq: Mr q qq; 
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qsqq qffaifai q q *pqq| i 

fqqfarqr q ^qrqqfq^W qqqffa qqfqqfa qiq 
^TT^qqTqrq ffafa sfq q 1 

qq: qqqqr qRiftfaq^ffa qrqqq 1 
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<Pit: m&m =*to toto I 

^^fq wrcHT^q ftw qfts^fa s^rt 1 
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II CTITIHSJFT *P«J: II 


II sft: II 

Rirm cp^ ft^iws^ ii 

I continuously offer my salutations to Lord Narayana 
who is absolutely free from blemishes, who possesses 
infinite auspicious attributes, who is distinct and 
superior to Ksara i.e., Jlvas and Jadas, Aksara i.e., 
goddess Laksmi, and who is chiefly conveyed by the 
sacred scripture. 

Expl. (1) In this benedictory verse both Laksana i.e., 
definition of Narayana, and Pramana i.e., the source of his 
knowledge are given. gives his definition, 

^T^I*TlN>f5t%*r mentions the fact that sacred scripture is the 
source of his knowledge, refers to the fact that he is 

absolutely free from the blemishes such as tn*<T?3^T. 

(i) JTTTT^ST I I 

^ 38FTTf?r 1 

(J.T.) 

(ii) The propriety of the adjective to got in the 
definition could be understood in two ways: (i) 

JJOTr%*T Some consider etc., inaus¬ 

picious attributes also as qualities, to exclude these the 
adjective is added to Jjur. (ii) goTHT 
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3TTW£ I The attributes of Lord Narayana are 
permanent. These do not arise temporarily, this is indi¬ 
cated by (J T.) 

(2) R'RcftcTSirUjJTil reveals his supremacy and unique 

nature. It means | Here 

Ksara stands for Jivas and Jada, Aksara for Laksmi. 
Lord Narayana surpasses them. He is supreme and distinct 
from them. Prakrti refers to Chitprakrti i.e., Laksmi. 

aw fsia: ajrr: i 

rfr'ttV ii (qrngfa:) 

Though STS' is not expressly mentioned here, it goes 
without saying that he is distinct from and superior to 
Jada also. Therefore, the expression refers to 

ST¥ also by I (J.T.) 

The way in which Laksana is to be resorted to here is 
discussed in detail by the commentators on £>ri Jayatirtha’s 
Tlka. is also a definition of Narayana. 

(3) Narayana is the chief purport of the sacred 

scripture and he is conveyed by the scripture only. These 
two implications are made clear by the word Q 35 in the 
compound word . The adjective added 

to 3 TOTH excludes etc., that are not considered as 

authoritative in Vaisnava tradition. fa 

I By the adjective two 

points are made : (i) The sacred scripture is the only 

source for the knowledge of Narayana, not Pratyaksa, 
Anumana etc., other means, (ii) The sacred scripture 
chiefly conveys him and his glory only. 

(4) Anandatlrtha has no obstacles for completing 
this work undertaken by him as in the case of other 



VDNUTATTVAVJNIRNAYA 


3 


authors. Nor does he salute Narayana only occasionally. 

W U'qgftTfrftsPfaRV- 

(5) The title of this work i.e., ftsgj^ftfitifiw is 
explained as under : 

(i) f^ofV: f^f^H^nf^RTr^Tf 

^TTtT^-^^rTf^oi faftofa: *ran?f ^ i (R.T.) 

(ii) ffw ^Toi^qr^TT, 

%aft: rR^ ftfar* ^rwifV'Rr s ^rft[^>< ij i*(§s>n f^nr 

3T u+fnn i (S.T.) 

Plan of this work 

2. ft. ft.—thrift *tt% ^ft^nft ^ftft; i 
^n^rft^nft ^roft^ i 

I shall establish the doctrines conveyed by the 
adjectives given to Narayana in the above benedictory 
verse by quoting the authorities from the scripture 
and the arguments not contrary to the scripture for the 
comprehension of the deserving persons in the order 
in which these adjectives are mentioned above. 

Expl. (1) In this verse the viz., fsPTT, 

JuftjTW. and StRrotfct are mentioned. *ntT*m as 

described in the benedictory verse is ; ^Hit^i.e., the 
knowledge of Narayana and through this attaining libera¬ 
tion is 3^3*7; ^n5J5f is Once these three are 

spelt out the i.e., the relevant relations among these 

is the relation. 
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(i) ^rrnrnr atin^ra^firsrfh- 

’TtPt: fwr. ?f?RT: i 

(ii) ?fh sfafaRTfiTOHH I . . . *rf?<T ^ rT«TTf^TT: 

gw: gqronFrTftOTft * sne^ fa^g qrip^q 

flf^T I 3TW rTc^TTV^T: jfhj: | 

(iii) *r«r%fh gg^: f^raY*Hswtrrfa- 

qrrftwrewg. arnrjjnft’T sr^orfirfri f&crq; i (J.T.) 

(2) srartwrir ^ 

*ttst: i 

SST TW atgRTfaqJT: ^rmg*n5TT<?tai 

™fk t: I 

tW^—^ g ari^rajispff: i 

The Sacred Literature 

3. fa. ft.— 

3FTRCT W ^ WMWlfara^ I 

^owfar % grn n 

^ ^rifa^^t *fa ^ ^ awn: i 
k 14 3Rfa?n ii 
i* & iftfat: i 

* ^ * fofai^ i 

^rapwfa|<Tt *r%^ * ii sft mv% i 

Rigveda, Yajurveda, Samaveda and Atharva- 
veda, Mahabharata, the entire Pancharatra, Original 
Ramayana, the Puranas that are not contrary to these 
and all such works that follow these are the sacred 
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scripture. The other texts that are opposed to these 
and indifferent to the tenets in these, are perverted 
texts. These do not help to know Narayana. 

Narayana could be known by this sacred scripture 
by those who are continuously engaged in the study of 
these, who are devoted to Narayana, and who have the 
firm faith in him. 

Narayana cannot be comprehended by mere 
speculation or sense-perception or any other such 
means. He can be comprehended by the sacred 
scripture only and by the devoted persons only. Not 
in any other way. 


Expl. ( 1) The sacred literature is listed here. The 
study, devotion and faith are laid down as the requirements 
to comprehend Narayana through this sacred literature. It 
is also pointed out that mere speculation or logic does not 
help to comprehend the Supreme God Narayana. 

(2) q^rnmerptr ^tasrcJTTf^rTftrcT 

i (J-T.) 


Certain passages of such as 

street i 

are not considered as authoritative by other systems of 
Vedanta. But these can be properly interpreted and their 
authoritativeness shown as 

sforTftRTfMr’TO *T¥rr 3 i 

aW (A.v.) 

Therefore, it is specifically stated here that the entire 
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Pancharatra is authoritative. The authoritativeness of the 
entire Pancharatra is declared as 

‘ qwTW efw i ’ 

‘ Ti#rvjr i ’ 


This is discussed in the of Brahmasutras. 

(V.T.) 

(3) Reference to the original Ramayana is found in 
Valmiki Ramayana itself as 

3 ?rr n (v.t.) 

A gist of the original Ramayana is given in the Mahabharata 
Tatparyanirnaya of S>ri Madhvacarya and Sangraha 
Ramayana of Narayana Panditacarya. The present 
Valmiki Ramayana is only a later version of the original 
Ramayana. In Madhva tradition this original Ramayana 
is considered as authoritative. Valmiki Ramayana has to 
be understood and interpreted in the light of this. 

(4) (i) @ 3TT0IH, Wtf-^TT^T 

argtnftre: htjrtsit:, a^-rrfk^r:, rn&SPafara 

(ii) ^TfWr»T5%:, vrf^nf^:- 

tR: (J.T.) 


Vaisesikas are not interested in the study of Veda. 
The Mimamsakas, though study the Vedas, they are not 
devoted to Narayana. Therefore, these two fail to 
comprehend Narayana through Veda and other sacred 


literature. 


(iii) * %?rf%rr-3T*jfqT*nfc- 


(J.T.) 
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The Sacred Literature is the only source 
to know the Supreme God 

4. 

* TO tTRRTT^T RtrfiTS^ ^TRPT TO * 

^1%: I 

* ^PsS^ftl 1 

I 

* ^HMI^TRRFR; I 3^#^!?; ^I 

* ^2^ ^RT ^ d£<0dHN I 

He who does not know the Veda etc., sacred 
scripture will not be able to comprehend the Supreme 
God who possesses infinite attributes and who is omni¬ 
scient. The Veda teaches the Supreme God to enable 
the seeker to obtain the liberation—thus states the 
Taittiriya Sruti. 

The knowledge of the Supreme God cannot be 
obtained by logic nor it can be removed by the logic if 
already obtained. The knowledge of the Supreme God 
imparted by a competent teacher will lead to the vision 
of the God—thus states Kathaka Sruti. 

Not the senses, nor the inferences help one to 
comprehend the God. Vedas alone enable to compre¬ 
hend him—thus states Pippalada Sruti. 

These statements cannot be treated as not authori¬ 
tative. The Vedas are not the compositions of any 
individual. ‘Itihasa and Purana are the fifth Veda 
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among the Vedas’ — these are in agreement with the 
Vedas. 

ExpL (1) Several Vedic passages are quoted hereto 
support that the Supreme God could be comprehended only 
by the sacred scripture and not by any other means. It is 
further stated that since the Vedas are not the compositions 
of any individual, these are free from Purusadosa. 

(2) (i) si 

(ii) 3rm?iT-3TT fft fsresftiV: srofcft: 

I TiqT ’TTlTkMft^ TTfrT: 3ni*TT 7FTRTT 

aTT^ii'Jr 

*rqfi i ( J.t.) 

(3) The statements that suffer from ST^rTr^ - , otnSTTet, 
3?I^Rr and farvfarU - defects are not valid. However, 
these drawbacks are found only in the statements of indi¬ 
viduals. Vedas are not the compositions of any individual. 
Therefore, these are free from the above drawbacks. £ri 
Jayatirtha quotes some of the Vedic passages that appear 
to have these drawbacks and points out that this criticism 
is not tenable. 

Revealed literature is the only source of Dharma, 
Adharma etc., that are beyond sense perception 

5. ft. ft.—* JTTCtftft I 

sHfcrwft^tftrft%: i 

w tft ^rrcrf wrt i i 
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Jrr?|: i * m jt^r i 3Rt 

sntfsroN wptw 3n;rf?wn$^fo ^mrt writ i 

It cannot be contended that there can be no state¬ 
ment which is not composed by a person. Because, if 
a statement that is not made by any individual is not 
accepted, that is to say, if impersonal verbal authority 
is not accepted, then, Dharma, Adharma etc., ethical 
and religious tenets, that are beyond sense-perception 
will go without a source of authority to convey them. 
However, these tenets i.e., Dharma, Adharma etc., 
that are beyond sense-perception are accepted by all 
religious and philosophical thinkers. 

One who does not accept Dharma, Adharma ete., 
is not a religious and philosophical thinker at all. 
Because, such a thinker’s philosophy will go without a 
subject and a purpose. He cannot claim that teaching 
the absence of Dharma, Adharma etc., itself is his 
subject, because, such a teaching will not foster people’s 
welfare. On the contrary, if people come to believe 
that there is no Dharma, Adharma etc., to regulate 
them, they will become more and more aggressive. 
This will result in a calamity to the people. 

Further, nothing is gained by a philosopher who 
teaches the absence of Dharma, Adhama etc. He does 
not believe in the results beyond the world of sense- 
perception (and no results within the world of sense- 
perception accrue to him by teaching the absence of 
Dharma, Adharma etc.). Therefore, a philosopher who 
claims to teach the absence of Dharma, Adharma etc.. 
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has to tacitly accept the purposelessness of his teaching 
and therefore, he is not a philosopher at all. 

ExpL (1) Here, it is pointed out that revealed nature 
of the scripture i.e. ; Vedas has to be accepted by all. 
Normally a verbal statement is personal. It is always made 
by an individual. It is composed by an individual. How¬ 
ever, the possibility of revealed statements that are not 
made by any person cannot be totally ruled out. This is 
because, certain ethical and religious tenets like Dharma, 
Adharma etc., are believed by all. These have to be 
conveyed by some authority. Sense perception, inference 
etc., do not convey these tenets, because, these are beyond 
these sources of knowledge. Revealed scripture is the only 
authority to convey these. This is pointed out in this 
passage. Those who do not subscribe to the very tenets of 
Dharma, Adharma etc., cannot claim to be religious 
and philosophical thinkers. Propagation of the absence of 
Dharma, Adharma etc., will do more harm to the society 
than help. 

(2) i ^ 

sraTorafer i ar?r: 

I (J.T.) 

<T<T: 

^[4*^ I 5T1^T¥T ^ 

I (J.T.) 

(4) JTjJ »T I 
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g^*TTwfrnn^^ ^qq?i^Tri ift <nrf * ^ 
sftqftqqu?: %fh \ q^qrf^Tft^T 

tnfr: l (J.T.) 

Human compositions cannot be the source of 
Dharma, Adharma etc. 

6. ft. ft.—* =* Tl^oi 3WT*ftJT- 

Jlfti I 

* qj I 3F*5T 3&m 

3r^?¥T«ll«Wl^fl+ft * ftf^ $5^ I 

Dharma, Adharma etc., tenets that are beyond 
sense-perception cannot be comprehended through the 
statements or compositions made by individual persons. 
There is a possibility of ignorance and deception on 
the part of such persons. 

To envisage an omniscient person to avoid the 
contingency of ignorance and deception will not be 
proper. Because, such envisaging will involve the 
envisaging of an omniscient person, his being free 
from the drawbacks of ignorance, and deception, and 
envisaging that he composed the work considered as 
authority. This amounts to postulating too many 
things, not observed elsewhere. 

On the other hand if a revealed scripture is 
considered as the source of Dharma, Adharma etc., 
nothing beyond this needs to be postulated. 
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Expl. (1) The fact that the works composed by the 
individuals cannot be the source of the Dharma, Adharma 
etc., is pointed out here. 

( 2 ) 

Absence of human agency in case of 
revealed literature is self-evident 

7. ft. ft .—r wt fat 

3R*q% R ft^Jft I 

wiq; i 

* r ^ ^r 4 i 

* r sqqftwRftt: *qft q^qnft^- 

I 

3 rF r — 

dm<fi «i§^ft^ I 

^ sftq 4 q^ h ii ?ft i 

The fact that the Vedas are revealed and not com¬ 
posed by any individual is self-evident since the Vedas 
are known to be without any author by a long tradition. 
Inspite of such a long tradition if an author is postu¬ 
lated, then, it would be a superfluous postulation. In 
view of this, if an author is not postulated, then 
impersonal nature of the Vedas is a foregone conclu¬ 
sion. 




VISNUTATTVAVINIRNAYA 


13 


It cannot be contended that Vedic statements also 
have an author, like any other statement, because, 
there is no tradition of authorlessness in case of other 
statements. 

Similarly, no one can claim a statement to be a 
Vedic statement in the absence of such a long tradition. 

On the other hand the statements that are revealed 
to those to whom these spontaneously reveal them¬ 
selves cannot be considered as non-Vedic, because, these 
do have the features of the Vedic statements known by 
the long tradition. These persons do possess the attri¬ 
butes that are stated to be the attributes of Vedic seers. 

Brahmanda Purana states : Those hymns are Vedas 
that are intuitively seen as Veda by those who possess 
not less than twenty attributes (out of thirty two) of an 
ideal person, who are engaged in penance, and who 
know many hymns of the Vedas. 

Expl. (I) The impersonal and revealed nature of the 
Vedas is established here. 

(2) (i) | 

(ii) h arafrra: i 

(JT.) 

(3) Three important points are made here : 

(i) In respect of the Vedas there is a long tradition 
to say that these are not the compositions of any individual. 
No author of the Vedas has been ascertained by any 
evidence. 

(ii) No other statement can claim to be a Vedic 
statement since the beginning of such a statement can be 
traced to a time, if not to a person, in all other cases. 
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(iii) Vedic passages have certain features. Vedic 
seers also have certain features. Therefore, it will not be 
difficult to identify them and sort out Vedic and non-Vedic 
passages. 

(4) i.e., a long tradition that informs us 

that the Vedas have no authors is the main ground on which 
their revealed nature is established. This benefit cannot be 
given to other works for which an author can be ascertained. 
The very possibility of a composition without an author is 
discussed a little later. 

Validity of knowledge is comprehended 
by the sakshin itself 

8. ft.ft — Jrmrft^ i 

I sqcpEftt ^ JTRT°W I 

I srrorn ^ i 

3WRTO^ft 3l5nmF^I 

mM ft^; i 

The validity of cognition is self-evident. If its 
validity is to be confirmed by another cognition, then, 
a third cognition will be needed to confirm the validity 
of the second cognition and so on. This leads to 
infinite regress. 

The reasons given earlier to point out the authori¬ 
tativeness of the Vedas were not intended to establish 
the validity of the knowledge derived from the Vedas. 
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But these were intended to remove certain faults of 
thinking. For those whose thinking is free from the 
faults, the validity of cognition is self-evident. 

The contention that a cognition needs another 
cognition to confirm its validity only when there is 
such a need, is not a normal requirement Therefore, 
that there is no infinite regress is not correct For, 
this very need is an indication of a faulty thinking. 
Such doubts arise only to locate the invalidity of cogni¬ 
tion and it is invalidity that is not self-evident but 
needs scrutiny. So far as validity of a cognition is 
concerned it is self evident. 

Expl. (l) In the previous section it was stated that the 
Vedas are not composed by any individual and therefore, 
are authoritative. Now a question is raised whether this is 
sufficient to make the knowledge derived from the Vedas 
valid. This raises the further question whether the validity of 
knowledge needs any confirmation and verification of it or 
is self-evident. According to Dvaita the validity of knowl¬ 
edge is self-evident. It does not need any confirmation or 
verification. Only in case of invalid cognition scrutiny is 
needed to discover its invalidity. Thus jfftnnti JE5RT: and 
WHTJTPwJ is the view of Dvaita. The expression 
means—the validity of a cognition is comprehended by the 
same means by which the cognition itself is comprehended. 
Such a means is This is the procedure in respect 

of valid cognitions. However, in respect of invalid cogni¬ 
tions, Pariksa or scrutiny is needed to discover the faulty 
nature of the cognition. Therefore, it is TCft 1 : that is to say 
something more than the mere means of the cognition is 
needed to discover the invalidity. The invalidity is also 
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comprehended by sakshin only. But this is done with the 
help of verification. Therefore, it is called q^T:. 

In the case of the Vedas the question of discovering 
any fault does not arise as no human beings are involved in 
its composition. 

(2) (i) fTTiTRi RcT: TR fTR- 

(ii) i ^iniTT^ifrfq I 

(iii) RT<qTq =q ify=qT- 

(3 ) niqqrpj: qraft qqrnralw qq I 

fqtun^on^ qr<r: arqqr?!^ 3rqtin<jq ^ jj^tR i «^-mRot: 

RrnfttT?lf%5 jRq-cftfa | ^R- 

%qqV»nqt ^njrqSRfqRT 

I (J.T.) 

(4) In view of ^T: UTRUR theory of knowledge, the 

validity of the knowledge derived from the Vedas is self- 
evident. However, some people with the coloured eye try 
to find some defects in some of the Vcdic passages. This is 
due to their It is to remove these objections and 

doubts that certain arguments are advanced. These argu¬ 
ments are not intended to establish the validity of the 
knowledge derived from the Vedas but are intended to 
remove the objections and doubts that attempt to show that 
the Vedic knowledge is not valid. The arguments are used 
to foil the efforts to prove the invalidity of the Vedas, but 
not to establish the validity of Vedic knowledge which is 
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self-evident. This is brought out by the remarks 

ainr>*«i I 

(i) SFithanqitTlffo^T HT aTSTmrRHfT 

*TT I fa*# HT 8 ^ OTlftfv STTH!# 

J l V^ fa I ^>-TT jftgr^T?ITOTur nsft TRyfa | 

(ii) "R 3 R7^RT'qRT?7«3*R'qT^Rq^fe^qrf^Tirf Jftt 

irrom m gq^rcejf farta ftrgfasijURfa^ i 

(5) According to Dvaita view, normally CTlfapH 
comprehends the cognition and its validity. But sometimes 
it is halted from comprehending the validity due to some 
contamination in Manas. In such context compre¬ 

hends cognition and awaits the scrutiny for comprehending 
its validity. 

HR rrTTHM H S^T: I fo^rj ^TTUTTR- 

T>qf5TTR5R ITTH^TqTT^ qfa*ng;: HRRTH cRTTm<R- 

RITOTR I w RRTtR *PH: Tfr ^ l f^ R Jffa- 

rs: «r Hfajj sm?r i <nr g mw: i 

(JT.) 

A ticklish question in this procedure is how can saksin 
comprehend a cognition without cognising its validity or 
otherwise in certain cases since it is the very nature of the 
saksin to comprehend the cognition and its validity. How 
can it comprehend the Dharmin i.e., cognition without its 
Dharma i.e., its validity ? This is answered by pointing 
out that though normally saksin comprehends the cognition 
and its validity together, in cases where there is some doubt 
caused by the Manas, it awaits scrutiny to grasp the 
validity. This scrutiny will assist sak?in to determine 
whether a particular cognition is valid or not. 

2 
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This question is raised as ‘ *rft ajin^ SW: qqi 

qjqifaqft U|IX|'KH431’*ft *T 9X1^ ’ and answered as 

wsgiqft s^isnmftqqftir *n%ftr snnmfa*i* 

wq# *f5i«n§qq%: i 

HISTHl’TO'SX referred to above is explained as RffiCT 
<151^1. The Manas creates doubt and saksin halts and 
seeks the assistance of scrutiny. 

Varnas are eternal 

9. ft. ft .—^ ^ 

*nRftft raftfriftfan^ i 
* ^ sr^nq; JRrf% sn^qftft qi^ i *rtsq 

* TT^’T qaq^fcq: | ^ ^ ft^: ¥flftq- 

q;ftm f%TOqqfrft i 

h =q anftr^nft^q ft^RT, sFwrtsft ftr ; - 
Rspftft; i +KiRk*aifcftq snfttft^nft^nftrq^^ i 
m =q ftiTR^qqtTft wftft fat *ft qiftftqffa%: I 
3# ffar ffao i 

sRw^nft fat cftfa wrftft srerfa- 

^THT^ I 

H ^ISMMI^qRFTq ft^TT qFTFT vpriffa | qqJTTqT- 

^ I 

3R: 3pfftfaqiq*)fa W*llftfat : flfalftsnqft 3^- 
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The contention that the Varnas i.e., letters are 
created when they are pronounced (and perish soon 
after) is not correct. Because, a Varna i.e., letter is 
recognised as the same that was heard on an earlier 
occasion. To consider Varnas as created will be con¬ 
trary to such recognition. (Therefore, Varnas are 
eternal). 

It cannot also be contended that the so called 
recognition is a mistaken notion due to similarity (of a 
Varna now pronounced with the same Varna pro¬ 
nounced earlier). Because, in this case even the well- 
known instance of a recognition viz. ‘ He is the same 
Devadatta’ may have to be treated as a mistaken notion 
but not an instance of recognition. (This will not be 
acceptable to anyone). 

Even the Buddhists who claim everything to be 
momentary cannot dismiss the recognition of Dik i.e., 
AkaSa as an illusion. Because, they have accepted 
Dik i.e., Akasa as permanent. This is because, accord¬ 
ing to them AkaSa is different from the five Skandas 
(which only are momentary). 

The contention of some Buddhists who claim even 
Diks i.e., different quarters of AkaSa as illusory is also 
not correct, because, in that case even Vijfiana and 
Sunya may have to be treated as illusory. 

The contention that the quarters East, West etc., 
are envisaged on the basis of sunrise etc., is also 
not correct, because, even in darkness one comprehends 
the quarters East, West etc. An occasional confusion 
in respect of East, West etc., only is removed by a 
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reference to sun-rise etc. Such a confusion can be 
pointed out even in respect of Vijfiana and Sunya also 
as these very concepts are opposed by others. Thus, 
the quarters of Aka£a are permanent (Therefore, the 
possibility of recognition has to be accepted in respect 
of these and hence the possibility of recognition in 
respect of Varnas cannot be questioned). 

Therefore, the eternality of Varnas and conse¬ 
quently of Vedas is established. The Vedic sentences 
are recognised as the same sentences all along. 

Anumana, Pauruseyavakya etc., are not the 
sources of knowledge of Dharma, Adharma etc., with¬ 
out the support of Vedas. Dharma, Adharma etc., are 
not comprehended by Anumana, Pauruseyavakya etc. 
These are comprehended only by Apauruseya Veda. 
Therefore, all have to accept Apauruseya scripture. 

Expl. (1) In this section and are 

established. 

(2) In the earlier section of Vedas is 

mentioned. Now, an objection is raised that since the 
Vedas are constituted of a group of letters and since these 
letters are created by the pronunciation by persons and 
perish soon after these are not eternal, therefore, how 
can Vedas be considered as and ? 

«|0|Mi ^ ■^'TTSjrtR^TrT | 

This objection is rejected by pointing out that ^iits are 
not but are f«fcT. Their can be 

ascertained by srcrftrfTT i-e., recognition. Every time 
a letter is pronounced it is recognised as the same as heard 
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earlier. This shows that the letter as such is eternal and it 
is only made manifest by the pronunciation. 

<35 sprw: ^ ?f<T 

rTRcf ^ WlWWTUmTTTiR nV^CT^^=efV 

I <35? fill'd^1 ^jimi 

IT^fiT^niT ftng;«rf?T I 

^[ror g ^rg^R I s^^sreiTJa c5r*t: 

?r ^ 5TPTOT: I (J.T.) 

(3) Again an objection is raised that there is no 
ST^jfirirT i.e., recognition of letters, because of the simila¬ 
rity between a letter pronounced earlier and now one feels 
that one is hearing the same letter. It is a mistaken notion. 
One hears a similar letter but not the same letter. 

3R3IT (JIc!jfainTT) spjtfar | ?TrT: 

RrR n^TT 0 ! 

¥t*l I W 

rff§T5FViRT srrfar: i (j.t.) 

This objection is ruled out by pointing out that in case 
of the earlier was seen fallen on the ground 

as distinct from now grown. 

^ <rfrl<ra |frf 

^r^iT9i^>?<trra; i 

There is no such ^p^n^Tir in case of ^ois. If 
recognition is not accepted in case of q’or one may have to 
give it up even in the well known instances such as 
which is not desirable. 

(4) Further, it is shown that even Buddhists who talk 
of momentariness of everything have accepted the concept 
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of recognition in case of fi^i.e., 3TT1HCT. According to 
Sautrantika and Vaibhasika Schools of Buddhism Akasa, 
Pratisamkhyanirodha and Apratisamkhyanirodha these three 
are eternal. These are outside the five Skandhas. 

faeRTfaft sfrgfaHTR: i — 

‘arraraY aV f^RTsft h faR i =*r- 

^fn^fsRTnV faiWft: i 

argf^^^mf fMHVstrftRjsRT n 

Since Akasa is eternal according to these Buddhists 
the recognition in respect of it cannot be called a mistaken 
notion even by Buddhists. Thus, the concept of recognition 
is accepted by them also. 

The five Skandhas of the Buddhists are : ^'TOfTI^'TT* 
STWcflHf!T55$!<Jn: I 

(1) wttor: nroR?: i 

( 2 ) hr 3 hrir*: i 

( 3 ) i 

(4) ^nrFonrsR: i 

(5) HUT ftHTTOFH: I (J.T.) 

(5) Here, refers to and refers 

to the quarters which are its parts. 

f^^53R 3R arr^TH: 'JU? f^FR- 

HFRT^I I 

3R^T5RT5r ^fhc3^?r I rR qrf^Tq^OT^ TTT%nT 
STTORiRRST | 3T?wV qjTURTOT- 

*tPt §§: i 
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arqqJTSTOTm: ^ #sfq 

^Tfaj^Tq f^sr^cfy i 

f^dTTqVTlfM rFSIrftajOI^ | 


R-kctV 



dq*forfq (arrf^it^T^n^) qqifri: i 


The expressions and H 5 *TT3itnq>T3r refer to the 
space. The space is comprehended directly by ^Tlf^T^. 
The quarters are real parts of the space. These are natural 
and not due to any i.e., adjuncts. The Sun rise etc., 

do not cause East etc., quarters but only help to grasp 
them correctly. Therefore, the quarters have steady posi¬ 
tions. Though these have a steady position the usage 
of the expressions East, West etc., differs for the persons 
standing in different places because these expressions are 
used relatively with reference to the positions taken by 
these persons in the space. 

afir w i * %q %> arwra sn^n: ar^qr 
jnfVf^Rsrrc^ i i f% f^^qqfoss? qd^qd sq 

^®q«(i-c4(cet*^ | «TT?j: | ^q*T I IT I 

| IT ft[ f^TrTT 3^Tfqqi*qil aTSilqf^SlTTT: 
^diqdi fwf^^q nr arn^dq i 


From the above observations the following points 
emerge : I. The expressions and refer to 

the space. 2. in plural (f^5T:) refers to the quarters 
that are the part of 3T5^n^fT^RT i.e., space. 3. The 
quarters are natural and real. These have steady positions. 
These are not caused by any adjuncts, nor these are super- 
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impositions on space. 4. Both the space and the quarters 
are directly comprehended by Sakshin. 

From this it is clear that the contention of those who 
consider f^5T: i.e., quarters as super-imposed and illusory 
is not correct. If without appropriate ground these are 
considered as illusory why not consider Vijnanaand Sunya 
also as illusory ? 

(6) The question of the reality and eternality of the 
space and quarters is discussed only to demonstrate the 
possibility of the concept of recognition. The issue with 
which this section is mainly concerned is that of the 
eternity of Varnas and Vedas on the ground of recogni¬ 
tion. That is established. Therefore, this discussion is 
concluded with the remark that Varnas and Vedas are 
eternal. 

The fact that Dharma, Adharma etc., cannot be 
comprehended by Anumana, Pauru^eyavakya etc., and 
Apauruseya Veda has to be accepted as the source for the 
knowledge of these is again stressed in conclusion. 

Validity of the cognition is Self-evident 

10. ft. ft,—^ ^ ft^l 3WHHIWWI 

The validity of Vedas and the validity of the 
knowledge obtained from it does not depend upon any 
external cause. It is self-evident. 

On the other hand the invalidity of erroneous 
knowledge is due to external causes such as defective 
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sense organs etc. Such a position has to be accepted, 
otherwise, defective sense organs and defective infer¬ 
ences etc., would not be the grounds for invalid knowl¬ 
edge. Not accepting them as the grounds for invalid 
knowledge is against the experience. 

Expl. (1) The Nyayavaisesikas hold that the validity 
of knowledge is due to the merits such as 
in case of verbal knowledge. Now, since Vedas are 
there is no in them. Therefore, the 

knowledge obtained from Vedas cannot be considered as 
valid. This objection is answered here. For the validity 
of Veda and the knowledge obtained from it 
is not necessary. Vedas are OTTO. The knowledge 
obtained from the Vedas is also OTTO. It does not 
depend upon aTTOTT^c^. The knowledge that is produced 
from the appropriate means that are free from the defects 
is valid. Nothing more is required to make it valid. 
Vedas being are free from any defect. Therefore, 

the knowledge obtained from them is valid by its own 
right. This is what is called 5 HRIOT of Vedas and 
the knowledge obtained from them. aiTH^c^ is not 
relevant or necessary for the purpose of its validity. 

is sufficient ground to show that there is no 
possibility of any defects. 

jjorrafa i 3Tri iiq <TT*Fr5F?i|TR*ufo *r*ns*t- 

HTiTTGq | <i*tt sqqWter- 

3T*lt SPTTOTSTT^ JTTHT'R ^ -cK5TTTn>R ^ 

3nrT>T!5R®8JOTJpTf^R%'JT fa | rWJ URRlfa 

*TT*TTS*faaiTJT JTmr<rq 3;aTRq6fa WTq%^ifan?I?r | (J.T, 
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(2) It is stated above that so far as the validity of 
Vedas and the knowledge obtained from them is concerned 
it is self-evident i.e., &IU1U1- That is to say no 

external cause is necessary to make it valid. Vedas are 
and therefore, are defectless. That is sufficient to 
consider them and the knowledge obtained from them as 
valid. But such a privilege cannot be given to Buddhist 
scripture or any other scripture. This is because, these 
suffer from SHTTvT, etc., defects. These defects 

lead to invalid knowledge. The invalidity arises by the 
extraneous causes such as defective sense-organs, defective 
inferences etc. Therefore, invalidity of knowledge is 
i.e., due to external reasons. 


Wft | ?frt I tW 


Therefore, the validity of knowledge does not require 
any external cause, while invalidity of the same is due to 
the external causes such as the defects of the sense-organs, 
defects of the inference etc. 


Vedic passages that declare the eternity of the Vedas 

n. ft,ft— 4 ft sq ft s re r ’ 

4 ftsprrsftsprr *mft m sft i 

4 ft^n siftsn w 1 

4 ftlra m lifter i srcrftft^rr m 

ft^T s II' *ft i 
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$\T' f^f JiftsrFi to, 

^nft ^ i 

A Sruti passage says : ‘ O Sage Virupa! praise the 
Supreme God by the eternal speech i.e., Vedas. 

Another Sruti passage states : I pray the Brahman 
who is the highest object to be obtained by the 
liberated, both by the eternal and non-eternal speech.’ 

Paingi Sruti states: ‘Sruti i.e., Veda is eternal. 
Smriti and other scriptural literature is non-eternal. 

Katyayana Sruti states : ‘ Brahman is the highest 
object to be known. Sruti is the highest means to 
know the Brahman. This Sruti is beginningless and 
eternal. Brahman is also so. He cannot be compre¬ 
hended without Sruti.’ 

Infinite are his glories. Each glory is infinite. The 
extent of Veda is same as that of Brahman in respect 
of space and time. Who the wise knows the full 
import of the Vedas and who can give an exposition of 
Veda understanding its full import ? 

Expl. (1) The above Sruti passages are quoted to 
show the eternality and authoritativeness of the Vedas. 

(2) fsr^q is the name of a sage. qtTJT 

snftfKT-ntm i 

(3) S5T fqfgti fq^ftoT 

tp-oTFift | faso?rr jj—I 

12. ft. ft.— 

ftsrr mtm ft^fft^n: i 
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I: W I 

3RT: ^ m I 

3wtm} $<nsn^5 qr^Hrcn^ i 
i^fnrf Jrftoraftr 11 

TflFTT dNr SW $<TT I 

^ttt 11 

1 I 

%?FW 5Ffc Ms^Td II 

The entire Veda consisting of Vidhi, Arthavada, 
Samkalpa, Prarthana etc , is eternal and always of the 
same form, ft is present in the mind of the Supreme 
God always in the same form. At the commencement 
of each creation the Vedas are uttered by the Supreme 
God in the same order, with the same letters, and with 
the same accent without any change. The Vedas are 
only heard by all and therefore are designated as 
Sruti. These are partly revealed to the seers who had 
heard them in the previous births, by the grace of the 
Supreme God. These are seen by the Supreme God 
and heard by others. Therefore, these are designated 
as Sruti and described as seen by the ancients. 

The mention of these, sometimes, as created 
should be taken in the sense of manifested, as in the 
case of a soul. 

Expl. (1) The eternality of Vedas is further explained 
here by quoting from Brahmanda Purina. 

(2) While commenting on this portion £>ri Jayatlrtha 
remarks that iffe 5JJT: 

3t<fcrai ST#^I 'TOUCK'ITifr. However, in 
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he himself has explained the of Vedas as 

rTTJT . These two statements appear 

to contradict each other. However, the commentators on 
these two portions of the respective Tikas have reconciled 
these statements. We quote here only two such reconcilia¬ 
tions. 

(a) According to the sub-commentary of Pandu- 
rangi Kesavabhattaraka, Tattvasamkhyana refers to the 
state of Vedas as present in God's mind while Tattva- 
nirnaya refers to that as acquired in human mind. 

3T5F?Tc^TT 

ITTiT^T 3TTg«T^f*T- 

The Vedas are ever present in God's mind. The 
presence of Vedas in God’s mind is not caused at any 
given time. Therefore, the order of words is also not 
caused. The letters placed in that order are also not 
caused. Keeping this in mind the Veda present in God’s 
mind is stated to be 

(ii) However, the human minds grasp the Veda in 
the order in which the same is recited by their teachers. 
This has a beginning. The teacher goes on unfolding the 
Vedas in certain order and the pupils grasp it. This 
process has a sequence and it is not 

Thus the statement in as relates 

to while the statement in <T?Erf£|ijr’ir as ‘ if 

5|*T: relates to 
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(b) According to the sub-commentary of Vyasa- 
tatvajna the statement that Vedas are relates to 

aspect while the tgiT in Vedas is caused. 

^ ^sjt: i %s; 

The statement should be taken as referring 

to the of ^<fts only. 

Wr^TlfwiTOT I In respect of {RJT, only means 

that it is always the same in God’s mind. 

f»*i:ff?CS2|r*Tf*TSn?reT’ I 


Puranas are nitya-anitya 


13. ft.ft — 

3RRmftlfWRf m II 

i 


* #: fa I 

fa^ gcTO«iTffc& I 

3naTqts ^^n r ig i <Ci^^feRw : wq ii 

JTfFTFTt I 


* 


^ ftSTr* ffa faitf 



Puranas that are intended to explain the import of 
the Vedas are only changed by the changes in words, 
sequence etc., at the commencement of each creation. 
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Therefore these are non-eternal. However, their import 
will be the same as in the previous creation. 

The Sruti passages that mention the creation of 
Vedas, state it from the point of view of their manifes¬ 
tation. This may also be taken from the point of view 
of the secondary abhimini deities. The non-eternality 
of Vedas is not at all intended by these passages. There 
is no question of non-eternality of Vedas that are 
undoubtedly eternal. This is stated in Brahminda 
Purina. 

If Vedas were not eternal, then, the use of special 
words Sruti, Veda etc., would not have been justified. 

These are called Vedas, because, these are always 
present; called Srutis, because, these are heard by all, 
and called Amniya, because, these are never recited in 
a different way. These are ever present in God's mind 
in the same way. This is stated in Variha Purina. 

But for the eternality of Vedas, the reference to 
them as seen would not have been justified. 

Expl. (l) The eternal nautre of Vedas and the non¬ 
eternal nature of Puranas is explaind here. 

(2) (i) STMTfa ret 3T«t: 

^Tf mfa rnp-ttfa i 

(ii) 3TfR<trrftrtTRRr ^tRT — Sirfr^FITT- 

3RF?tVfh | 

(iii) feisl'i:— 

RTrf, 3PRW TTSTcf : arficjl: 3rfa n^JT^TV- 

I (J.T.) 
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Varnas and Vedas are eternal 

i4. ft. ft. — * ^ i 

ti^r snfan i 

* ^ ^Tft^ mmmti JT^rftinftTtw 
I grFTHFlft apnn *Kw3Nift<M^ i 

3frT: 3N«hi4jJjft[ 0< 4« < t*uJTr: 

^ ft^I <^ft I 

It is not justified to say that the letters, the Vedic 
words and Vedic sentences are not eternal. Because, 
these are always present in God’s mind and the God is 
omniscient. 

It is also not justified to say that it is only the 
impressions of these that are present as in the case of 
a jar etc., objects present in the mind. Because, this 
will go against the fact that there is a recognition of 
these. This is already stated. 

The non-eternality of Puranas also is in the sense 
that their wordings are changed in each creation. 

Therefore, the letters that are manifested in the 
sound that is an attribute of AkaSa, the Vedas that are 
the sequencial arrangement of these letters are eternal. 

Expl. (1) The eternity of letter, vedic words etc., is 
affirmed here. 

(2) (i) TTRT ^ 3trftH?t WFRTRi I 

(ii) ^ wofanr vnfir ^tiT^ tnrep w- 

smjfTT: i 

(3) ^THKfN ^RT*T fa ijTTuraT^T*^ 
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5T I aig^- 

i *rft ^t; f^nrsr: ftagpft w&r 

f^g^f^TTT: ?^TT^ rfft ^tTTWT^ % 

fN?n: tr argrir tcgwtsrfMliftfta: 

^TT^ I 


(4) pfinftftiST: ^ %*?: * § ^dlft«K*ltaiv^ 1 

ifeftfaTt TTBf JT 3 ^RT: 1 

* ^ rT*-nf^Tf^5'7TH: I 3R: ^T: ^T f^V^T 

^Rd-MI atg^V# ?frf fa;g«Tft | (J.T.) 


Even Siddhavakyas communicate 

15. ft, ft,-5f ^ 3T^f I 

fa«£lP^T ^ wjvMfajffti I *TT?TT 3ft ft^SJT^ 3f^ft- 

T$ d^Hiid I 

spprff^ W ^Rfftft ^PTV^TT- 

*TRTT 3 ft ft^i f^n^l#! 

^^ftrar^f. 1 m m »rw i wr ^iww i 

* ^ fa^fFTCl^ 3P?^ ™ JRl3R^ 1 

It is not correct to argue that the Vedas are not 
the valid sources for the knowledge of the Supreme 
God since no sentence can convey an object that is just 
there. (Objects connected with some or the other 
activity only are communicated by the sentences but 
not isolated objects. Therefore, Supreme God as such 
cannot be communicated by the Vedas). 
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It is observed that the objects mutually related 
are conveyed by the sentences (It is not necessary 
that such a related entity be an activity only). 

One knows the meaning of the expressions ‘the 
mother’, ‘the father’ etc., when these are used with 
reference to the persons concerned introducing them 
by pointing out to them by extending fingers etc. 

He who insists that the sentences communicate 
only such entities that are related with the activity has 
to realise that the so-called activity is not related with 
any further activity but still it is communicated by the 
sentence. If it is contended that an activity need not 
be related to any other activity for being communi¬ 
cated, it is only in case of other entities that they have 
to be related with some or other activity for being 
communicated, then, two standards are set for the 
communication by the sentences, and this is accepting 
something more than needed. 

Sentences such as ‘She is your mother’, ‘He is 
your father ’,‘ You are beautiful ’ do convey the entities 
that are not related to any activity but that are just 
there. It is the experience of all that these sentences 
validly convey these objects. 

A sentence has no other purpose than conveying 
its meaning. This is done in case of communicating 
the entities that are just there. (Motivating for activity 
is not the purpose of a sentence). 

Expl. (1) In this section the question whether 
sentences communicate only such entities that are related 
with the activities or even the entities that are not 
necessarily related with the activity is raised. 
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In the first alternative, the Supreme God as an entity 
cannot be communicated by the Vedas. Therefore, the 
statement made right in the beginning viz., 
cannot be sustained. Thus, the whole effort to know the 
Supreme God through the Vedas fails. 

5J5t: 3t> 4 sftsprfa ^trw i f^RTSTtu^sRi^si 

51*7^1 I 3JT*lfaf?T tfrft?! fl ^ ^RtlT^TT^V IFJtT: 

?fa ^rirf^: ^T^srjjhRT faferai af^rnfa tTfri: 

^g^TT?T WPFTO RTtTF^RT: ^Rh?RTTRtITT*Tf% | q»I$ ^ 

@V% *tteu*I: H 3 i 

rlTW ^RTf^fT *RT 3T^ o^qf^RT^ %W^- 

fe^T ’4 ^•*TRT 3 * (Wfil | 

The above objection is based on Prabhakara’s Theory 
of Sentence-communication. According to them sentences 
that do not have a verb that conveys an injection, are not 
able to communicate anything. Mere entities that are not 
related with some or the other activity are not communi¬ 
cated by a sentence. This is because, the very learning of 
language involves the procedure of knowing the meaning 
of expressions as related with activity. When an elder asks 
the younger one to bring a cow, it is brought and then, 
when he says ‘ take it out 5 it is taken out. The child who 
observes this learns the meaning of the expressions * cow 5 , 
‘bring 5 , ‘take out 5 etc. ; thus the very learning of language 
involves the process of knowing the entities as related with 
activity. From this it is concluded that the entities related 
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with an activity only are communicated by the sentences 
but not isolated entities that are just there. This theory is 
known as theory. The procedure of learning 

language explained above is known as The 

expression qqq refers to any activity in the ordinary 
sentences and or arj# i.e., Vedic command in Vedic 

sentences. The expression has different meanings in 

Bhatta and Prabhakara usages. In Prabhakara it means 

or i.e M duty enjoined by a Vedic injunction. 

According to this theory of Prabhakaras, Vedas 

cannot communicate Visnu who is a and not a 

(2) The above contention of Prabhakaras is rejected 
in this section. It is pointed out that the sentences like 
RTffT 3TR facTT do communicate. Therefore, it is not 
necessary that only such entities that are related with the 
activity are communicated by sentences. is 

only one way of learning language. By etc. 

also meanings of the expressions can be understood. 

Rra: i 


RR f«RTfR 5^ 

fVfrT HTRT^iR | 


This theory of sentence-communication is known as 
theory. means not related with any 

activity but an entity that is just there. 


Both Dvaita and Prabhakara accept 
theory. For Prabhakara it is and fq^tRlfeRT, 

for Dvaita it is and mRTOlfNcT As regards 
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Prabhakaras go by and Dvaita by 

as explained above. 

(3) It is contended that if sentences convey only ftrst- 
without relating them with some or other activity, 

they will not be conveying anything new. They will be 
conveying only In this case, such sentences 

will be only and therefore not STITTO- This 

contention is not tenable because, STTOTtHr is nothing but 
communicating the things as they are which is done by the 
sentences that communicate also. has 

nothing to do with sntTT n *T- 

^ UTrTT tgnftqpRTCr 

JTRrrir 

^rfwrft i nftn ^ m 

arftftrPJjl: I 9T?f: * 3THT*TT<r*rfTTflr ft; 

(4) It cannot also be argued that statements are made 
to enable others to do something. This can be achieved 
only by communicating some or other activity. Only 

sentences can do this. 

The above contention is not correct, because, the 
purpose of a sentence is only to convey something but not 
to direct to do something. The conveying of something is 
as much achieved by as by qtl&rreq’. 

TOT M<«TT^T » l+liu«4- 
i qriT?fnRTf ^ I <kt: ^ 

9TT^-»T ^ ftT5|TR»TT^ 

i ^Tf^i ft snuani; i i 
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ttm =q i 3tw: ^ qTurqqira srehraJi i * f? 

sraVsrc i q*ft*rc fa^fqqwifq arf&r i 

16 . ft. ft—fitter ft iWl^rf ^ ^ 

frtffon i sra: ft«[ nt srfrmHf Jrmrnf i zfot 
^ °mwft*rhi<M ft^nt jthtM s$uft*i^ i 

^RTCWTFFT^ I 

stfrrc fTTTfcr MsidKqfor ft i 

jRiontf ^ #it li 

A person proceeds to do something when he knows 
that it is desirable to him and withdraws from some¬ 
thing when he knows that it is undesirable to him. 
(Desirables and undesirables are siddhas i.e., facts. 
Even activity is a desirable or undesirable fact.) There¬ 
fore, all sentences communicate siddha (something 
that is not necessarily related with an activity) only. 

It is accepted by all schools of thought that grammar, 
etymology etc., communicate facts only without rela¬ 
tion to any activity. If these branches of knowledge 
are not accepted as communicating, then, verbal 
communication itself becomes impossible. (Therefore, 
it is established that sentences communicate the objects 
as they are without requiring them to be related with 
an activity necessarily and hence do communicate the 
Supreme God). This is stated in Naradlya Purana. 
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The Vedas and the other sacred literature convey 
the Supreme God Narayana who is omniscient, creator 
of all, free from the defects and inadequacies, and 
Supreme. Veda, Itihasa Purana and other scriptures 
chiefly convey him. The other things i.e., Dharma 
etc., are conveyed only to enable us to understand his 
glory. 

Expl. (1) In this section it is pointed out that it is 
fWTSReTNTR that leads to STffcl and 3rfqq*nSRcn*R 
that leads to f%. q>l4?TRR is only a form of fgHrcReH* 
yR. This is as much conveyed by fciiqRqs as 

by ^rqqrqqs. Therefore, foqqiqqs are Jttnu. Jifrwg is 
^q£. Vedas and other sacred literature convey him as 

(2) The argument—that a statement should convey 
that which leads to or that it is only qiRcfRR 

that leads to and therefore, how can f^H*qRq’ be 

JTITTUT—is not tenable. 

For STf fa, f^rTORtTRR is more relevant than qjReTT- 
*R. In fact is a form of fgCTRJfeTTfR. 

q tRiqf r5rT?t srrqqfa: ^ itr q*R qsfq^ sr?f% 
§qfsrq; faf f% r qrjTfRfasrT^oT qiqqqqtnTcj; i 

qfr^T^TTtrr =q q %q^fa43R({ I 3R: qRq- 

q>cq qfrqTf^^TTor ql£q qqq 3T^- 

i q^qq i qrqqf^q fqqq: qqr^Tqi?j«t qq qrqqMqbi: i 
qq qTqqT^HRm^q gtq^tqTqifR^rq't qqq: qq uirqT?j- 
vrrqTTi i fi?qTqqqt ^n^q trqqq fqq£^ =q fqqq^or i 

qqfq fasqiq?rrq q qfrqifq^j: qqrfq ftngfq^ST- 
fqqqiqqcqinq g qq^q i qq: qratfq ^qqqrqiq: ^qiqqqT- 
hq itirt qqqq I 
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: I §y^T'^»TcTT|TT»T 3 ^>T*TrTT- 
^>TT°Tfaft %<T I *T I *8HT*HdlfafrtW<4i 3>T<taNl 
tomtom irj. i ft-d ?r «t>i<5oT- 

%<T. I ^*i, I e W*)flTH<tf<4d < ll 

aTf^FTTig; I 

(3) Even the Kt|?7fa obtained through is 

of type. It is not as contended 

by Prabhakara. 

*TT s^lfrT: OTpJ 

fa:g^ i stt%^ ^ trefoil ^m^i- 

^Tf^gf^Tlf | ^trfrfV ^ 3?l&CrRT 

3T^uRdH^ i ftnjsrrapM y<=i<5'fc^ fes- 

^TcTr f<4 Jlf^^fiT^TTirfy f^Tj* ^ ITTtTI 0 ^ 1 ^ I 

The child who is learning language will envisage the 
motivation for the activities of the elders in the same way 
in which the child herself is motivated for her activities. 
The child is motivated by the fact that the objects 
concerned are desirable. Therefore, the child compre¬ 
hends the import of the statements of the elders as convey¬ 
ing the flg^nTOr? of the objects conveyed. No doubt, the 
activities of ‘ bringing the cow ’ and *taking it out ’ are 
observed by the child, but the thrust of the communication 
is that these objects and activities are desired and therefore, 
these elders undertake these activities. Therefore, this 
fflPTOfFC demonstrates ^ «^rwfri and 
ST^fa. This is the import of the remark ‘ ff fU- 

i 3 ?<t: ftrec to 

ffTWFTO, I 

From the entire discussion in respect of StJcTfo, 
the following points emerge : 
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1. Observing i.e., the conversation of 

elders is not the only way of learning the language. Words 
may be introduced by pointing out to the objects referred 
to by etc. 

2. It is not necessary that only such objects that are 

connected with the activity are communicated by the 
words. Even such objects that are not connected with 
the activity are communicated by the words. Therefore, 
one need not insist on is also 

possible. 

3. Visnu, though a is communicated by 

the Vedas. Therefore, he is 

4. The sentences that communicate are mnor. 

The ground for suin' 1 ? is not but it is 

5. It is f?CTratpTrVT*T ^ at ^ nvo ^ es but not m «re 

In fact, is a form of f^n^TcTlVT^- 

Bheda Srutis are not merely Anuvadaka 

17. ft. ft.—* =* sfftsRTTft ** *pft*T***r ** 

3TT** ft*T 3lft%: I 

* * 3 *j*t*i^ ft***Nift 313*13 3 r<+*t 3 H I 

ft** *#fe *£*3. ft** ft+£4 

I 

The contention that the Vedas convey the identity 
between the Jivas and Brahman is not tenable, because, 
there are no Pramanas to support this contention. 





42 


VISNUTATTV AVINIRNAYA 


Further the contention that the difference between the 
Jivas and the Brahman is already known by Pratyaksa 
and Anumana, and therefore the Sruti passages only 
re-state what is already known and hence are not 
Pramana is also not tenable, because, one of the parties 
to the difference viz , Brahman cannot be known by 
other Pramanas than Veda, he cannot be known by 
Pratyaksa or Anumana; consequently the difference 
between the Jfvas and Brahman also cannot be known 
by Pratyaksa or Anumana. Hence the Sruti passages 
that convey the difference are not mere restatements of 
what is already known. Hence, these are Pramanas. 

The contention that l£vara can be known by 
inference is also not tenable, because the absence of 
I^vara also can be proved by inference. 

The syllogism ‘the products earth, trees etc., 
that have no known producer have a producer, i.e.. 
Agent, because, these are products (and this producer 
i.e.. Agent is Iivara)’ can be countered by a counter¬ 
syllogism ‘the products earth, trees etc., do not have a 
producer, i.e., an agent, because, the producer as envi¬ 
saged by you is not acceptable to us (I6vara the pro¬ 
ducer is envisaged by NyayavaiSesikas as without a 
body, senses, etc , and such a person cannot be a pro¬ 
ducer or Agent of production ) 

If, for the second syllogism ‘akaryatva’ is stated to 
be ‘Upadhi’ i.e., a conditioning factor, then, we say 
that ‘ Saririjanyatva ’ is Upadhi for the first syllogism. 

Expl. (1) After establishing and ^RT: 

of Vedas, it was concluded that these Vedas chiefly 
convey the Supreme God Visnu. However, Advaitins 
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hold that the Vedas convey This contention 

of Advaita is refuted in this section. One of the grounds 
for Advaitins to hold that the Vedas convey 377^ is that 
the being mere 3733 T 7 are not STRinr. Advaitins 

contend that whatever is already conveyed by other 
Pramanas such as Pratyaksa or Anumana, if again men¬ 
tioned in the Vedas, it is merely a restatement of what is 
already known. Therefore, £>ruti is not a Pramana in 
such matter. There is no in conveying such 

matter. i.e,, difference between Jlvas and Isvara is 

already conveyed by Pratyak§a and Anumana. Therefore, 
£ruti is not Pramana in respect of Tfa. Hence 377^7 is the 
purport of l^ruti. This contention of Advaitins is refuted in 
this section. 

(1) 37^ xm 

mmq; I <7^3 sftStofa I H 1 H ^ iTJTiai 

TTTC! I 

(ii) *3 

?t7T | 77 ^ wfc: ITTTTOn^^f^:: ^7 7T51WRW3- 

w?—77%ft i ^arrgrrT^r^f 

•7 ^ ftrg: 1 (J.T.) 

( 2 ) The contention of Advaitin that the 5 fti}»?r 7}7 is 
5W7I«7F<T7:f^rff is not tenable. To know the 7^7 the knowl¬ 
edge of the two parties of 7^ viz., 373*7t*ft i e., gift and 

is necessary. One of the parties viz., Jiva is known 
by ^ 7 if$rsn 7 $ 7 . But the other i.e., Isvara is not known 
either by Pratyaksa or by Anumana. In the absence of the 
knowledge of the two parties, the difference between the 
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two cannot be known. Therefore, Advaitin’s contention 
that the is already known is not tenable. 

vr^rT^nr i sfN: snfaprerajfas:: <f*nfo * 

f’sjrfafe: i ?t*it ^ ^ ci^ffaT sreraTT- 

f^TT ^ 

(J.T.) 

(3) The contention of Nyayavaisesikas that Isvara can 
be known by anumina is also not tenable. Because, Anu- 
mana has no finality. If one infers in one way, another 
may infer in another way. This infirmity of Anumana is 
actually demonstrated by quoting the syllogism proposed by 
Nyayavaisesika to establish Isvara and another syllogism 
that opposes it. The syollogism usually proposed by Nyaya¬ 
vaisesikas to establish Isvara is : i 

WmTOnj 1 I The ^i.e., is stated here as 

faqrTl* which means 3?q^r%?T 

fqNilY^R I This is a better way of stating a qqr. What¬ 
ever is a product that has a producer i.e., an agent SR<rf, 
the earth and the trees, plants etc., on it are products. 
Therefore, these have a producer i.e., an agent to produce 
them. Since it is not desirable to think of a separate 
producer for each product for which there is no known 
producer, Isvara is envisaged as a common producer for 
all these. This Isvara has to be envisaged as omniscient 
and omnipotent so that he is able to produce such a vast 
world. 

This is the line of argument of NySvais'e§ikas to estab¬ 
lish Isvara by inference. 
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However, such an inference cannot stand, because, a 
counter-syllogism can be proposed as— 

The earth, trees, plants etc., do not have any pro¬ 
ducer, because no producer with the necessary equipment 
of body, sense etc., which is normally acceptable to all is 
envisaged. The Nyayavaisesikas, though talk of Tsvara as 
the Agent i.e., of this world, say that this Tsvara has 
no body or senses. Therefore, that such an Is'vara cannot be 
the agent, is the contention of this counter-syllogism. In 
view of such a counter-syllogism the earlier syllogism 
cannot stand. 

If an attempt is made to show that the second 
syllogism suffers from the Upadhi or the conditioning factor 
of it can as well be shown that the first syllogism 

suffers from the Tllfil viz., The net result 

is that Is'vara cannot be established by inference. There¬ 
fore, he is not known by Pratyak$a or Anumana. Since 
one of the parties of the difference i.e., Tsvara is not 
known, the is not known. Therefore, 

cannot be considered as and arnmor. 

3-»TTfo i.e., a conditioning factor adversely affects 
the Vyapti relation. The stock example of 3 , 'TtR&‘ is 
arnfcsR^fcrfrr in the syllogism ‘ *T$?rr tJWTTS* ’ I Here, 
what is responsible for tJJT is not mere but an$?tT«T* 

sNftn. Smoke arises because of wet fuel and not by mere 
fire. An is defined as 

I Wherever there is there is 
Therefore, there is But wherever there is 

there is no 3T12£?C|iT ; (Hft*T necessarily. Therefore, there 
is This shows the breaking down of Vyapti 
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relation between ^JT and Because 

which is wider than V is shown to be narrower than 
here. Now, this means that ^ is not wider than and 

hence cannot have Vyapti relation with The is 

expected to be wider than Such a position cannot be 

maintained here. 

In the present instance fencT also, 

is wider than because, wherever there 

is an agent he is found to be an embodied person. But 
is narrower than Because etc., 

are sfiT^Ts but these are not The point made by 

showing this is that an agent can be found only in 

case of such products that are produced by embodied 
persons. etc., are not produced by embodied 

persons. Therefore, the Vyapti relation that whatever is 
a product that has an agent is not sustainable. Therefore, 
by this inference Isvara cannot be established as an agent 
Of etc. 

(3) In this section an interesting remark is made by 
5>ri Jayatirtha by stating that the sentences that mention 
these two syllogisms seem to be interpolations. However, 
he is commenting on them also as these have become 
a part and parcel of the original text now. 

4 ^ ^ jjk- 

This remark reveals the critical approach of Jayatirtha 
in respect of Text preservation. Elsewhere also he notices 
different readings. However, in Dvaita tradition such 
interpolations and variant readings are very rare since the 
texts and commentaries are very carefully preserved. 
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Abheda Srutis conflict with Pratyaksa and Anumana 


is. ft, ft, — re ntfl g nwft s ft ^ gfeftqfcr 

I 3T>kl«l*i<s STPTFTT^rft •tig'iiv 

^ i ?ift ^ra: i 

mmK> -mm Jnsnftsft * ^samroftfft 

JTPTFT^ I ftWPfft 3WWT n TT t I%: I 

ft 3?f*TRift^i mm ftrc ft^ft ^§sft i 

313^ MH ft 3jg5nft?«PI^ qt^: JT^JJ ^ 

3tpr: i 3T?r: ^PTt: ftri§ mm i 13i3*THftwN 
*ft: 3T5^^: ft^: 3fftw 3^^ | 


If the difference is established by Pratyaksa and 
Anumana, then, the Sruti that is supposed to convey 
abheda will be Apramana. Consequently, if Abheda 
Sruti is Apramana because it is opposed to Pratyaksa 
and Anumana, then, there is no question of Bhedadruti 
being treated only a anuvada or restatement. A stronger 
Pramana will not be Anuvada; it will strengthen what is 
already conveyed by durbala Pramana (In the present 
case the difference which is already conveyed by 
Pratyaksa and Anumana will be confirmed by Bheda 
Sruti ) 

Though normally Sruti is superior to Pratyaksa 
and Anumana, when these are Upajivya the Sruti is 
not Pramana as against these. Because, these Upajivya 
Pramanas provide the subject matter for Upajivaka 
Pramana i.e., Sruti. 

Even for Advaitin the subject matter of Abheda 
Sruti viz , Jiva and I^vara are provided by the Pratyaksa 
and Anumana. While arguing for anuvaditva of Bheda 
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Sruti Advaitin stated that Hvara is known by Anumana 
and Jiva is known by Pratyaksa. Hence, if abheda is 
opposed to these Pramanas, then, abheda Sruti cannot 
be Pramana. As regards the Bheda between Kvara 
known through Anumana and Jiva known through 
Pratyaksa, the very experience conveys the difference 
since every one knows that Jiva is not Sarvakarta. 

Expl. (1) In this section two points are made : (i) If 
Bheda is established by Pratyaksa and Anumana, then, 
abheda Sruti will have to be treated as apramana since it is 
opposed to what is established by Pratyaksa and Anumana. 

(ii) Though normally !>ruti is superior to Pratyaksa 
and Anumina, when these are Upajivya the position will 
be reverse. In the present context these are Upajivya, 
because, the subject matter of abheda Sruti viz., Isvara 
and Jiva are provided by these Pramanas according to even 
Advaitin. Even for comprehending abheda Sruti, Isvara 
and Jiva are provided by Pratyaksa and Anumana. There¬ 
fore, these are Upajivya Pramanas. Now these Upajivya 
Pramanas that convey IsVara and Jiva, convey their differ¬ 
ence also. Therefore, abheda 3ruti that is opposed to what 
is conveyed by the these Upajivya Pramanas is not 
Pramana. 

(2) Advaitin stated that is known by 

and in order to prove of and 

consequently its 3TsrTtTTnq’. But this recoils on him. If 
is established by and 37*pTT«T, it is 

that has to be 3TMl4|ur, because, it is directly opposed to 
what is established by SK33T and 
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T’Nn^ 3TUTJTM 3T^TITW 3Tqft|T% I 

q*n^r ar^mqqftTajirra SftnurRi fspqqm 

^^TUT'nm i (J.T.) 

(3) Now, the next question is, Pratyaksa and Anu- 
raana are inferior to Jsruti. Therefore, how can abheda 
3ruti be Apramana on the ground that it is opposed to 
these Pramanas ? This is answered by pointing out that 
here and 3T<gtTT«T are Upajivya Pramanas while 

abheda 3ruti is Upajivaka. Now, Upajivya is superior to 
Upajivaka. Pratyaksa and Anumana are Upajivya here, 
because, these provide the subject matter of abheda Jsruti 
viz., Isvara and Jiva. This is stated by Advaitin himself 
in his anxiety to prove of 

(i) q^jfq arrmsT sri'Miftift i 

<T*nfq 3T5T iraajTjjqTJTqV: 3TTTO STfw ^qsftsq^T ^ 

^ | rTrl qq qfg;»H * JTTHPni^flr 3tfVqqqq; | 

(ii) 1% W fqqq: ^ qqsftsqq; I 

faqqwT% arqtvraKtreajui awmioq srroVfcr i 


(4) (i) 3TgqRTf^TT-**qqpRTHT aigqrqq? 

qrVqrq^^q a^RTf^n, 

(ii) rtcq^rsft (J.T.) 


(5) aftq fqqqfcgcq q*q f’qVar srfc: qfajftq: i qq 
: aftqsq q?i8ijftra: ?fq srerajijjwil 
q*q*T*qTgTTTJT*q qq*fto^ i (J.T.) 


(6) In the sentence n^q^or ^ 3TT*T*I: the word 3TR1T: 

refers to jftq. 3?m^fo SfqnwfrT f% 3?T*T«: aftq: | 

4 
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Anubhava of Saksin is Superior to Agama 

19. ft, ft— ^wftrft siftw i 
^raftg^ i ^rt ^ 

wS^Nr st; i 


*reift^J% ^ I * ^TTT *TClft^: 



^pr*TFlftTft ^ tr^^T ^ I 


^ ^ $<nFT^ft*l ^felftft ftfw 



^tT3F*T^ft*T*T!^ I 


Agama that is in conflict with the experience of 
Saksin cannot be considered as Pramana. In that case 
even the experience of Agamapramanya may have to 
be treated as Apramana. (Saksin is the final authority 
in respect of ascertaining Pramanya. Once it is relaxed 
in one case, it may have to be relaxed in all other 
cases.) 


Further, there being many Pramanas in a given 
case affirms its validity. When many mention the 
same thing and it is also confirmed by observation, it 
results in the affirmation of its validity. 


When there is no dispute in respect of the conten¬ 
tion made, then only, mentioning of second and further 
Pramanas results in anuvada i.e., re-statement. In the 
present case, the abhedavadins oppose bheda and 
therefore, there is a need to affirm Bhedapramanya by 
Sruti. (Therefore, Bheda Srutis are not mere anu- 
vadakas. These affirm Bheda.) 
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When something is opposed to many Pramanas, 
then, it is Apramana. This is observed in the case of 
Suktirajata. 

The contention that ‘ Suktirajata is Apramana, not 
because, it is opposed to many Pramanas but because, 
it is defective’ is not correct, because, whatever is 
opposed to many Pramanas that is bound to be defec¬ 
tive. In fact, the fact of its being defective is detected 
by the opposition of many Pramanas. 


Expl. (1) In this section two points are made : 
(i) Abheda Jjrutis are in conflict with Bhedanubhava and 
therefore, cannot be considered as Pramana. Bhedanubhava 
obtained by Saksin has to be respected. In case the 
Bhedanubhava of Saksin is overlooked, then, Abhedagama 
pramanya anubhava also has to be overlooked. This will 
defeat Advaitin’s very purpose. 

(ii) When there are more than one Pramana in 
a matter, it is not necessary that the second and further 
Pramanas are merely Anuvadaka i.e., re-statement. The 
second and further Pramanas have as much force as the 
first one and affirm the point under discussion. In the 
present case, the Bheda Jjrutis affirm the Bhedanubhava 
obtained by Saksin. 

( 2 ) 

arcnBPnj' HWlM 

auTTm'^ifip^q- I (J.T.) 
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(3) In case of ^jfrETTO its being defective is shown 
by more than one miTtiT. 

Hjfw ^TTti; STtfta ‘ T^IrT ’ 

i to: to: 

RSRft | <T*fa I TO> SffRItTOT- 

arjnmTO*ta fafsRYft i 

Classification of Pramanas 

20. ft, ft,— 

si^sftfttf ~&4 i 

1PTT ^ I 

«f<3^ ^ ^Rn^t || 

cfft: H'A'IIS'T^sqift^q fl: I 

mm <fsc4 II 

m ^ i 

ft^H II 

sigHmiMf <nft tfsnssnftsR i 

jn«r5*nmro^fa ^3 fts 
OTsftoftrft ^ ^ n 

The senses eye, ear etc., free from the defects 
constitute Pratyaksa, Tarka i.e., Aunmana free from 
the fallacies is inference, the statements free from the 
defects are Agama. The Saksijfiana is called Anubhava. 
The defects are detected by the superior Pramanas. 
The superiority of Pramanas is on two grounds viz. 
(i) many Pramanas supporting the matter concerned. 
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(ii) A Pramana being superior by its very nature. 
Between these two criterea that which is superior by 
its very naiure has to be preferred to that of the support 
of many Pramanas, Upajlvyatva etc., constitute the 
grounds for the superior nature of a Pramana. 

Conveying the objects as they are, constitutes 
Pramanya of Pramanas. This is primarily done by the 
knowledge. The knowledge is of two types viz. (i) 
Anubhava i.e., Svarupajfiana, (ii) Bahyai.e., Vrttijnana. 
Between these two Anubhava is superior. 

Pratyaksa, Anumana and Agama constitute Anu- 
Pramana (while Jiiana itself is Kevala Pramana.) Among 
Pratyaksa, Anumana and Agama, the Agama is nor¬ 
mally superior. However, when Agama is in conflict 
with Upajfvya Pratyaksa etc., then, Upajxvya is 
superior. 

Expl. (1) In this section the classification and broad 
definition of Pratyaksa etc., are given. 

(2) The Pratyaksa etc., Pramanas are defined as 
follows : 

(i) ^ raajq; i arggr* ^rfc- 

i ifaprffcft i 

The senses eye, ear etc., free from the defects constitute 
Pratyaksa. 

(ii) atjjJTT | 

<n-4?t i 

(J-T.) 
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Reasoning free from the fallacies is called Anuma. It 
is also called by the designations Upapatti, Yukti, Linga, 
Tarka etc. 

Tarka is of two types viz., STCTJf and 3TTO«T- The 
first is explained as HfRHSRmJWSR*! I This 

type of Tarka is called ^ROTT^RTR while the rest is called 

HTORT^RTR I 

The Nyayavaise§ikas do not consider this RCT)F tyP e 
as STRICT while Jains consider it as a separate rrtut. 

RRMIfR R RRRtfa I RRMfRlrl 

strt: i (J.T.) 

(3) srirR^q^R Rf^sruff &r* 

The word refers to or ^nf^l^nR. 

This is always free from the defects. Therefore, the 
adjective is not necessary in this case. (This 

of course, only in the case of Site’s.) 

(4) The grounds of tRRTRRTRQR of a rrtdt are: 
RRlfcRrR, fRCR«15TrR, gfa?R. 

(4) is explained as 5 

such is in case of jrTR while it is 

in case of fis*T and Therefore, the 

RTR|»JR or gRTStUTrtr is Ig^R in flR while it is R«RC«IT in 
case of others. That is why qriR is designated as %R<3SIRPIT 
and others are called HARRIOT in Dvaita tradition. 

5TS? is also ST^nJTTTJT. However, since is always 
flawless it is also called compared with other 

ngsmurs. 

t^it *n*n«ar 3^q; i r 3 

I (J.T.) 
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(6) (i) sfr^q-SncJT^TTfaftrl^, 515^7^ 

^^RVlfrT^q^ I 

(ii) 3m*N-Wi®Ur ( J.t.) 

Requirements of Pararthanumana 

21. ft.ft — 

m sqtf ^TWf^T fl f^ri *nft spmram; n 

5%; ^ II 

^ ft*rc;nf^r i 

jrf^TT tppfo JjwivqlHft II 
f^c^T JlftfFTT: wi *T^ I 

JTf^FPRRig JJT^TT^ II 

SSFflt *TR^R% I 

s^nf^s ^srsfo ^ jrM n 

rnn fa*PH #TSfTR^RFRP I 
ARM II 

This Pararthanumana is stated to consist of Pratijna 
itg etc., three or more avayavas. However, these are 
superfluous, since Upapatti i.e., the presentation of 
Hetu that has Vyapti is the chief requirement and the 
statements of Pratijna, Hetu etc., are only intended to 
present the Hetu that has Vyapti to the mind of the 
person who has to infer. Without reminding the 
presence of Hetu that has Vyapti, the mere Pratijna 
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etc., statements will not help him. Depending upon the 
need of the person any one of these avayavas can 
remind him of the presence of Hetu that has Vyapti. 
Therefore to insist on three or more avayavas is 
superfluous. 

Presentation of Hetu that has Vyapti constitutes 
the chief element in the process of reasoning to infer. 
This can be brought about by the statement of Pratijna 
alone, Hetu with dristant alone, Upanaya or Nigamana 
alone. 

From experience it is clear that any one or two 
or three of these can lead to the reasoning necessary 
to the inference depending upon the need of the 
person who is to be enabled to infer. 

Expl. (1) In this section it is shown that for 
it is not necessary to have all the five avayavas viz. 
Pratijna, Hetu etc., but any one, or two or three of these 
are sufficient to have • This depends upon the 

need of the person. What is important is, the presence of 
the Hetu that has Vyapti relation with the Sadhya has to 
be brought home. 

(2) Inference is of two types viz., and tTOtl. In 
respect of generally five avayavas or a five- 

stepped statement of syllogism is worked out by Nyaya- 
vaisesikas. Some contend that only three are sufficient 
while others hold that only two are sufficient. It is pointed 
out here that no such fixed scheme is necessary. The chief 
element in the reasoning for an inference is the presence 
of Hetu that has Vyapti relation. The statements Pratijna, 
Hetu etc., are only intended to bring home this position. 
This is done sometimes only by one of these and sometimes 
by more than one. It all depends upon the equipment of 
the person who is to be enabled to infer. 
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(3) (a) fsfN 3?3JTH qTR I 

(i) qcqrtqiftuRq^q ^iqirq sqrffr ittcWt 

fqqffiJW% ?Tr^T«rfgqR^ I fa 3RI f^wf^RT- 

<*r% s^nqqjqfafq: ^h^jh i 

(ii) s^TWlftaR qT>q^5W^q 
rT^T qTTqTgqRq | 

(b) 3R qif^T: fqqfaq^ | qfWT^TfTOT: ^t- 

fjTafVq^Tqffaq^lqf fqfaVq 3T«Rqn?q: 3TqTRf«li4*i: 3q<T 

*no«ii4q ?ftj %fq?^ i 

qfwr^q: q^rqqqT: *Tq«fT arqf&TcTT: s^qqV | 

^H<uih«w\ i ATfarq; ^pnmjin wjqj 

^qqffl—qTJTTgrjjqTfqfq | 

(c) aT^qT^-argqi^q^^ qqYifaciiqqpt, fawq- 

qqTfrqqq ftqfa qR: I *TT sq*rf *T: arqqqffaq: fasjpft- 
5R: qR?^ I 

qrtq^iv f$ qfa ^RIT+.rfa, \^i qfh 

f^p qRrTT vnqft Rqfa argmR^ !WT«»r qrW^^q qiqR^ | 

qffaifH jf^nqnfq^iqT 

irtoir ^qg^ qifq i (J.T.) 

The driving point of the whole discussion is, what is 
essential for qTl*lfgJJT»T is bringing home the fact that the 
Hetu or Linga that has Vyapti relation with the Sadhya is 
present and therefore, the presence of the Sadhya has to be 
inferred. To achieve this end it is not necessary to state 
all the five avayavas of a Pararthanumana. Whatever are 
necessary in a given case, the mention of those is sufficient. 
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This depends upon the person’s equipment who is to be 
guided to infer. 

Defects of reasoning. Arthapatti, Upamana and 
Annpalabdhi are not separate Pramanas 

22. ft.ft.— 

TT^r^tfr: farm || 

3TTi^: | 

sinter ii 

ftiltil* ^1 ^3* II 

3T«fa: I 

3 q^ft II 

m\m qftfrc flM H 

fMWnfo W ^ n 

«£R 5iwi fldta*^lt<W^ I 
q^RRFIsft JT9T^U|Hq«T^ II 

m IT I 

3i«rkRn*tw ^ ^ §1 

31FT4T ftt^sfasRcWq =q II 

Virodha i.e., syntactical incongruity, Adhikya i.e., 
extra words, Nyunata i.e., incompleteness, Asangati 
i.e., absence of reciprocity, these are the defects of 
reasoning. Virodha i.e., incongruity is of two types viz. 

(i) Svatah i.e., arising out of one’s own statement, 
action etc. (ii) Anyatah i.e., pointed out by another 
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Pramana. Jati is self-contradiction. These defects 
along with Samvada i.e., acceptance of the disputed 
point, and Anukti i.e., keeping mum, constitute 
nigrahasthanas. 

Arthapatti is presuming something to justify what 
is already known but needs justification. 

Comprehension of similarity in something that was 
seen before by now seeing a similar object is Upamana. 

Abhava is comprehended in two ways: (i) By 
anubhava i.e., Saksin (ii) By Yogya anupalabdhi i.e., 
non-comprehension of an entity even when appropriate 
means to comprehend it are operating. The absence of 
bliss etc., is comprehended in the first way and the 
absence of jar etc., is comprehended in the second way. 
The first way of comprehending abhava is Pratyaksa 
while the second is Anumana. Sometimes the absence 
of jar etc., entities is also comprehended by Pratyak?a. 

Arthapatti and Upamana are varieties of Anumana. 

Agama is of two types: Nitya i.e., eternal, Anitya 
i.e., created. 

Expl. (1) The defects of reasoning, the nature of 
Arthapatti and Upamana are explained in this section. 

(2) (i) forte: (ii) sicTr atteste 

anfajRPi; (iii) (iv) 

ar^fo: 

These technical terms are used in specific senses. 
Therefore, these should not be taken in the ordinary sense 
or in the sense in which other schools have used these 
terms. For instance the term is not used in the 
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ordinary sense of opposition, conflict or contradiction but 
in the specific sense of syntactical incongruity 

Similarly, the word refers to the 

use of unnecessary extra words when a sentence is self- 
sufficient. aTHJffir is not irrelevance here but the absence 
of reciprocity. It is difficult to translate these technical 
terms. Therefore, their explanation in Sanskrit is given 
above. 

(3) (i) The expression is used here to refer to 

and These are 

different forms of i.e., self contradiction. 

sarsnisfo: snfir: i snfaftrai sre^rirfireta:, rBt;?!- 

(ii) ftsrfaqciiritaTttgqtra: a^f^: i 

(4) (i) 3T5fo:-3TgqWTRS7 SPfo <^RT^, infa: 

<rrxqiT*ifRTafaft: 3 T*ifaf%: i 

(ii) ffnV fft n?? e§T 

3TR?t -3TRR SqftfS? 1%: | 

(iii) Hjjqafs? is not considered as a separate Pramana 

in Dvaita Vedanta. Nor 37)71? is always comprehended 
by ireq^T. The absence of etc., is comprehended 

by CTT%B3l$r while the absence of srj, etc., is compre¬ 
hended sometimes by q«q$T and sometimes by STgOTW also. 

Classification of Pratyaksa 
23. ft.ft — 
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wfor ^ s sqr fii ^ i 

for: 3 II 

^ttOi ^ ftqrft ftoift Rfonft ^ i 
^TTSTTfa *reqpftt^ JRISpftfirPj; II 
fcwPT irfo farc f| m jrensfofr i 

ym ^ 3 11 

3q^TT^PT5r gsifr^t I 
flwrqif^q^ ii 

RWrn»PT(fi^n^TR M*nq^i^ i 

^TFm m ^ n 

# i 

Pratyaksa is of three types viz., I^vara Pratyaksa, 
Yogi Pratyaksa and Ayogi Pratyaksa. All these three 
arise by senses. The senses of Visnu and Laksmi are 
eternal, of the nature of consciousness, and part of 
their very nature. The senses of others are of two 
types viz.: (i) Such senses that are part of their very 
nature, (ii) Such other senses that are not part of their 
very nature. The latter are of three kinds : Daiva, 
Asura and Madhya. Since the Aksa i e., senses move 
towards the objects the knowledge obtained by them is 
called Pratyaksa. The senses of ISvara are Aksa in the 
primary sense since these never perish. In case of 
others as their senses develop through ahamkaraat the 
commencement of creation and subside again during 
pralaya, these are Aksa only in the secondary sense. 

Sambhava is also a form of reasoning. Therefore, 
it is not a separate Pramana. Anumana establishes 



62 


VISNUTATTVAVINIRNAYA 


things only when duly supported by Pratyaksa and 
Agama. In other cases, there is no certainty about its 
conclusions. This is all stated in Brahmatarka. 

Expl. (I) In this section the varieties of Pratyaksa are 
described, 

(2) (i) i^»?CSTctT$r refers to both ftcaj7'7$r and 

(ii) The description of fifanj as sriftfTftnfsrrr 
only refers to the absence of 3T%f?a[7s. 

(J.T.) 

According to Dvaita, Lord Visnu has 
Laksmi also has similar 

(3) (i) The jivas have both and 

Their ^qffg^s get T777 and 377^7 1 

I 737 rt?q773^rn: SRTS? | 

(ii) 3*77 |tT77^TTfor TTTft I fa^TITRinjnfar 

I 3*T733Tf3 TPRlft | (J.T.) 

(4) (i) 57Tf73rc<JTO7£7 3Pfaftft*R4>RI^ 3*37Tf^- 

*7ft JiJTFmgfo i atRTfa: 7R7: 1 

(ii) 3tgf^T¥7i jr?T8jmmv7t wftsrfaqajftrTOTT, 
3t»J3H smMtrt 377f75JT7^7T 7tft | (J.T.) 

Bheda Srutis are not Anuvadaka 

24. ft, ft.—S5T SHTTUIMM^i^ ^ 117 

5 ^ | 31^41^7 JFII^R 3lft^ I 

^ 31^TT¥M S^rrq-: I ^ ^ 31JT*IFlft^T 

^ 5 RFM I $^ STHTFR^ * 

I 3 RR[ +K'U«tHMl*ft II 
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Now, the Pramanas that convey Bheda are Upajivya 
and therefore, are superior. Therefore, it is proper to 
take even the so called Abheda Sruti as conveying 
Bheda only. If Bheda is not conveyed by Pratyaksa 
which is Upajivya Pramana here, then, how can Bheda 
Sruti be considered as anuvada, and if Bheda is 
conveyed by Pratyaksa, then, how can Abheda Sruti 
remain without being repudiated ? 

Unless the subject under reference is already 
conveyed by some other Pramana earlier, the later 
Pramana will not be anuvada. If it is contended that 
the earlier Pramana i.e., Pratyaksa is inferior, then, 
later Pramana i.e., Bheda Sruti will not be anuvada at 
all. Therefore, Bheda Srutis are superior. 

Expl. (I) In this section three points are made : 

(i) Since Bheda is conveyed by Pratyaksa which is 
Upajivya Pramana the so called Abheda !>rutis also should 
be interpreted as conveying Bheda only. 

(ii) If Bheda is not already conveyed by Upajivya 
Pratyaksa, then, Bheda Sruti will not be anuvada and will 
establish Bheda. On the other hand, if Bheda is conveyed by 
Upajivya Pratyaksa, then, Abheda J>ruti stands repudiated, 
that is to say, its Abheda sense has to be given up and 
Abheda £ruti also has to be interpreted as conveying Bheda. 

(iii) To avoid the above contingency, if Pratyaksa 
that conveys Bheda is considered as inferior, then also, 
Bheda J$ruti will not be anuvada. A superior Pramana 
cannot be merely an anuvada of an inferior Pramana. 

(2) (i) 

tr?PTFTiT**nfq ^ | q?ftaT*f- 
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(ii) (a) ffirmrmut 3rf*rgl\ ir^RTHt 

(b) it^r SFTT<JTFcfaT f^\ ariR'n^W 
argrd^: I 

(iii) ^ (lT9TWT^:) ^TJUOP?! 3tFTTSF*Tci; 

arf^f^c^Tc^r^ i 

??m Uc^rf^ thrift: fwwq^Tt sr 

i ?t«it irrg^: f^^n^FTfa ^ i ?r«rr ^ 

STlrTT ir?^fa: q;«TqgqTf^ft | 

^■sptppirt q^ranf^H'iT^'T ii+tt^T^TiqtirRT i 

(J-T.) 


25. ft. 




* ^ tt tor 3n^ am: f&m ’ 



^TfFTR'T^ JT^^T I 


* ^ ^ gfr^sr fft *r^ i <$ gfo- 

g*i n* i ^ 

^ i 3 Rn 5 T j rn i rf^T% 3 ?jrm- 

fo§^ ^ ifaronnsi 3 T 5 ^*rnnqH I * i fouwMi 

2 ^ 45^1 


In case the statements that are in conflict with all 
other Pramanas are considered as authoritative and 
superior (on the ground that these have Apurvata) 
then, the purport of the statements such as 4 Idam va 
agre naiva kinchana asit ’ etc. (There was nothing at 
the commencement of the creation. It was all §unya. 
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Therefore the £unya is the cause of the world etc.) has 
to be taken as authoritative and as the purport of the 
entire scripture, without any scrutiny, on the ground 
that it has apurvata since it is opposed to all other 
Pramanas. 

It cannot be argued that such a purport is opposed 
to reason and therefore cannot be taken as authorita¬ 
tive, because, in the opinion of those who consider 
the opposition of other Pramanas as the ground of 
apurvata, the opposition of reason will be a merit 
(a supporting point to consider such a statement as 
authoritative). In case the purport of the statements 
such as * Idam va agre naiva kinchana etc., is considered 
as supported by reason, then, it will be anuvada (and 
lose its apurvata). 

The correct position is, whatever is supported by 
other Pramanas that cannot be denied. (Bheda is 
supported by Pratyaksa and Anumana and therefore, 
cannot be denied). If it is contended that Bheda is not 
supported by Pratyaksa and Anumana, then, Bheda 
Sruti will not be Anuvada and will validly convey 
Bheda. In either case Bheda Srutis are authoritative 
and superior. 

Expl. (1) In this section it is pointed out that mere 
apurvata only will not give superiority to a Pramana. 
Absence of conflict with other Pramanas is more important. 
Apurvata will be the ground for the superiority of a 
Pramana only when it is not opposed to other Pramanas. 

Abheda Jjrutis are in conflict with Pratyaksa and 
Anumana; therefore, these cannot be considered as Prabala 
i.e., superior merely on the ground of Apurvata. 

5 
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In the case of Bheda SSrutis these are supported by 
Pratyaksa and Anumana. The mere fact of the absence of 
apurvata cannot take away the strength of this support and 
make the Bheda £rutis durbala i.e., inferior. 

The real ground for the superiority is not apurvata 
but Pramanantaravirodhabhava. 

This position is explained quoting an instance viz., 
‘ Idam va agre naiva kinchana asit 5 etc. The fact stated 
here viz., sunya is the cause of the world, is opposed to all 
other Pramanas. But there is apurvata in this statement 
since it is not conveyed by any other Pramana. Now the 
purport of this statement cannot be considered as authorita¬ 
tive or superior merely on the ground that there is apurvata 
in it. It has to be rejected as it is in conflict with all other 
Pramanas. Same is the case of Abheda 3rutis. These convey 
Abheda that is opposed to Pratyaksa and Anumana. 

(1) i jrtottrt- 

cjrf 53 *iq[ | f% 

5^ Tr[ I 3TTO 3TfrlST^f *TTf I I 

ftTOHT T^qq’qTTRTirq 3i^T*TTt0T rJ*JT 

sq-nsiiijq sftN- 

'bft rTRRTwY^nt ‘ ft «TT 3T& ’ $?Tr^Trfo ^SRTRT ffT^^T- 

i $a: arf^nVor tmtonnR? 

H^ITOTaiTf^^T^ 3TJ5rTT3RTfTf^ I (J.T.) 

(ii) !TOMT^faTVlWT% 3T'^T JTTSpq^j: »T <J I 

(J.T.) 

(2) 3TJ$fTl is considered as one of the cTT?q4F«Jfs. 
When something that is not conveyed by any other Pramana 
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is conveyed by a Pramana, then, there is apurvata. 
Advaitins claim that Abheda £rutis have such apurvata. 
This is because, Abheda i.e., Jiva-brahmaikya is not 
conveyed by any other Pramana than Abheda &rutis. They 
further point out that such apurvata is not there in the case 
of Bheda Jjrutis, because, Bheda is already conveyed by 
Pratyaksa and Anumana. Stating something that is already 
conveyed by other Pramana is merely Anuvada i.e., re¬ 
statement. There is no apurvata in it. Therefore, Bheda 
£rutis are merely anuvadak and hence 

Refuting this contention of Advaitins, it is pointed 
out here that this apurvata is helpful only if what is 
conveyed by a Pramana is not in conflict with other 
Pramanas. Absence of other Pramanas is one thing, and 
conflict with other Pramanas is quite another. In the case 
of Abheda S*rutis it is not merely the absence of other 
Pramanas to convey it but it is conflict with other Pramanas 
for conveying it. It is the latter that makes them useless. In 
the case of Bheda Srutis, there is no such conflict with other 
Pramanas; on the contrary, the other Pramanas support 
Bheda. Therefore, mere absence of apurvata does not 
affect the authoritativeness or superiority of Bheda J>ruti9. 

Affirmation by many Pramanas will strengthen the case 

26 . ft. ft.—5? =* i ft 

i ^ ft^ i 

i 
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ift: v&m - 

«*iiW I 

3RK 1 3T*ft tlF^ 'IT^^ f^ 

It is not correct to say that when there are many 
Pramanas in a matter the second and later Pramanas are 
not authoritative as these merely restate what is already 
conveyed. It is observed that when there are many 
Pramanas in a matter, there is affirmation of it. If such 
a position is not accepted, then, Abhyasa etc., will not 
determine the authoritativeness. All have accepted the 
fact that Abhyasa determines the purport. 

In case Abhyasa is not accepted as a determinative 
of purport by the Advaitin, then, the abhyasa i e., 
repetition of ‘ Tattvamasi ’ nine times will have to be 
considered as mere anuvada i.e., restatement but not 
as an authority in respect of Abheda. 

If it is contended by the Advaitin that repetition 
of ‘ Tattvamasi ’ is intendad for those who are not able 
to comprehend Abheda by the first statement, then, we 
also say that Bheda Sruti is meant for those who are 
not able to comprehend Bheda by Pratyaksa. There¬ 
fore, many Pramanas in a matter are intended only 
to affirm the matter concerned. Therefore, 4 Tattva¬ 
masi’ etc., Sruti statements do not convey Abheda at 
all. All Sruti passages convey the supremacy of Visnu 
only. 

Expl. (1) In this section it is pointed out that many 
Pramanas in the same matter affirm the authoritativeness 
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of the matter concerned. Concluding the discusion in this 
respect it is clearly stated that Abheda is not the purport of 
£ruti. It is the supremacy of Lord Visnu that is the 
purport of Sruti. 

(2) JTfftt:, anRTCRq; awmt: arrfa- 

Sroti and Smriti passages declare the Supremacy 
of Lord Vishnu 

27. ft. ft.—<Rr =^ 1 % wrt— 

£ift*rr gsft sft; pnjr ^ i 
W‘ >£TTft fWtSSJT I 
3 tR: I 

ft ftvfeftqq iW- I 

ftrR: I 

3 lftsfar ^ ftsR: 5 #tW | 
ft mftRftjft srHift gsftrUR I 
s *ftft 5 *nrft ft vm i 
?ft giRR TOft^ft *RRW I 
^ sir w ii sft i 

U«iWi fftft: WfRTtft} SR ^PR I 

3 RTR* TRTR tfftiRlft g^Rftstl II 

II 

pft ^ *ft^lft 3 FR ftftfc I 
3R$ g tRR5T tTTtftr RRSTR^ II ^T q^ l ^ l 
It is stated by Lord Srikrsna himself— 

There are two sentient beings in this universe viz,, 
Ksara and Aksara. All sentient beings other than 



70 


V1SNUTATTVAVINIRNAYA 


Laksmi are designated as Ksara while Laksmi who 
does not undergo any change is Aksara The highest 
Purusa is distinct from these two and is designated as 
Paramatma. He is the ruler of all, he is eternal, and 
he supports all entering into them. 

I am designated as Purusottama both in the Vedas 
and other sacred literatrue since I am superior to both 
Ksara and Aksara. He who knows me in this way 
without any misunderstanding, knows all, and he 
worships me with complete devotion. This secret 
knowledge is given to you. Realising this, attain the 
direct knowledge of me i.e., the Supreme God, and 
attain liberation. 

The entire sacred literature chiefly conveys Visnu 
the Supreme God and nothing else. Dharma etc., 
other matters, are conveyed only secondarily. This is 
because, the entire sacred literature is intended to lead 
to the Purusartha i.e., liberation which can be obtained 
only by his grace. 

The chief purport of all Vedas is to declare the 
supremacy of Lord Visnu. The other matters such as 
Dharma etc., are conveyed only secondarily. 

Expl. (1) The fact that the entire sacred literature 
chiefly conveys the supremacy of Lord Vignu is explained 
here by quoting Bhagavadglta and other scriptures. 

( 2 ) 

(3) The expression refers to all sfas while 3?$??: 
refers to Goddess Lakgmi. All Jivas undergo some or other 
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kind of mutilation while Goddess Lak§mi does not undergo 
any kind of modification. 

Liberation is obtained by the grace of God 

28. ft. ft.—P528 ’R'fcPTR 

I ft I 

sftsfa * ftRT: ftg iR ft I 
ftRRRi^ to n 

fft Rg^ft: I 

3lftR?R^ * >RkT: qt 5^ I 

tR TTH^: mYK qftq&TR; II fft I 
ft^JRT^T ft^T * I 
q*i srkttj; swi^ Rq^i i 

*ft I 

^tfpttrt snrq^r ^-'q: ^ q*pn 3|^ft I 
^q s«ft fa 55 wt*. tm** ^m\ ftt^f 

n eft ^ft: i 

eft i 

It is most appropriate to say that the purport of 
the entire scripture is to convey the supremacy of Lord 
Visnu only. Among the goals of life Moksa i.e., the 
salvation, is the Supreme goal. 

Bhallaveya Sruti states that among Dharma, Artha 
etc., goals of life, Dharma etc., are not permanent. It 
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is only Moksa that is eternal. Therefore, a wise person 
should aspire to obtain Moksa. 

The Mahabharata also says that the other goals such 
as Dharma, Artha etc., are not permanent and the 
misery is not completely eliminated by them. There¬ 
fore, these do not lead to the highest happiness. It is 
Moksa that gives highest happiness for those who 
rotate in the cycle of birth and death by releasing 
from it. 

This Moksa cannot be obtained without the grace 
of God. 

The Narayana Sruti says that one will become free 
from this miserable cycle of birth and death only by 
the grace of Narayana and not by any other means. 
Therefore, those who desire to be free from this 
Samsara should meditate upon Lord Narayana only. 

The Katha Upanisad says that God cannot be 
attained by discourses, by intelligence, or by vast 
learning. God can be obtained only by one whom he 
chooses to bestow his grace upon. The God will reveal 
himself only to such a chosen person. 

God himself declares in the Gita “ 1 shall immedi¬ 
ately lift from Samsara those whose mind is fixed 
on me.” 

Expl. (l) Two points are mentioned here : (i) Moksa 
is the highest goal in life, (ii) Mokga can be obtained only 
by the grace of God. 


29. ft.ft.— 



VISNUTATTVAVJN1RNAYA 


73 


3T1THT qR^t fag: ^iRhI qfe&qq q: I 

3TR7^j| gxKHT q qq$t II ^ I 

5FT^t qqqitR qq^STR fa**: I 
%q*q^: qt m ft*g^q q wow n * i 
sftfa* 5>m^%RT^q f^m- m q arii^n^ i 
ar^RT^ffiftq 3qqiqf qqft i qrqqfa ft nan: mi 
3i#i% qqqrg I q qfoftqq guitaro qqq: i 
q <nr# jnft%qqi fart: i gute+^iqft TT^ft qn^ n 
qqfaRT^ qTwrtft qq: i qm ^r: mw q^ qq n 

^ qM ? #: i 

qt qfarqqgft qrqifa gqqiqqg i 
q qq% qqft qf q*fqfar qrcq II 

eft gqfcwRi^q wn tfft*. qqqqi qn*rq sft- 
ftqT i qq: fa% gqtr^ qq q^gfaqqtaf qeiqpr^ i 
q q 3T^ qRqqftqR qiq^ | 

The Skanda Purana says: Creation, sustenance, 
destruction, regulation, enlightenment, veiling, bond* 
age and liberation all these are due to the Supreme 
Lord Hari. He is absolutely independent. 

The Supreme Lord Janardana gives knowledge to 
the ignorant, liberation to the enlightened and bliss to 
the liberated. 

The Supreme Brahman i.e., Visnu binds all in the 
cycle of birth and death, liberates all from the same 
and enables the liberated to realise the bliss which is of 
their very nature. 
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It is observed that the love of God is especially 
obtained by knowing the excellence of his qualities and 
not by thinking as identical with him. The superiors 
are displeased if one thinks that he is equal to them. 
The kings harm those who think themselves as kings; 
on the other hand, if one talks of the excellence of 
their qualities, they will grant all his desires. 

The Sauparna Sruti says: Lord Visnu will not 
have that much alfection for anyone which he will have 
for one who knows the excellence of his qualities. 

One will obtain liberation by the love of God. 
Therefore, all Vedas chiefly convey him only. 

O Arjuna! he who knows me as Supreme Purusa 
without any distortion, knows me well and he wor¬ 
ships me with complete devotion. 

In this way Lord Krisna himself has declared that 
he will be very much pleased with those who know the 
excellence of his qualities. Therefore, all Srutis and 
Smritis chiefly convey the supremacy of Lord Visnu. 

There is no Pramana to indicate that the purport 
of Sruti is abheda i.e., Jivabrahmaikya. 

Ex pi. (1) The reason for coming to the conclusion 
that the entire scripture chiefly conveys the supremacy of 
Lord Vi$nu, is explained here. 

The scriptures are intended to lead one to the goal of 
liberation. Liberation is achieved by the grace of God. 
This grace is obtained by knowing his supremacy. There¬ 
fore, it is the supremacy of Lord Vi$nu that is the purport 
of the scripture. Abheda i.e., identity is not the purport. 
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The difference is an internal attribute 

30. ft. ft.— * ^ fttl’affoSlWraT ^ftfe I 

ft$rtoift$|wnn*w i iftftft: i 

tl^ftft;: ftfr I 

qj ft^: I 5TTC: ftrojui ft 

i aw # 3 q^nfa ^rftft^ li 

Bheda i.e., the difference is comprehended either 
as adjective or as substantive. But these very positions 
of adjective and substantive depend upon Bheda i e., 
difference. Similarly Bheda is comprehended having 
a reference to Dharmi i.e., that which is differentiated 
and Pratiyogi, that from which it is differentiated. But 
these two positions depend upon Bheda. Therefore, 
the very concept of Bheda i e., difference cannot be 
sustained. 

This objection against the very concept of Bheda 
is not tenable, because, Bheda i.e., difference is an 
internal attribute of the object concerned. It constitutes 
the very nature of the object concerned. 

It cannot be argued that Bheda cannot be the very 
nature of the object concerned since its comprehension 
needs a reference to Dharmi and Pratiyogi. Because, 
the concept of Aikya i.e., Abheda of Advaitins also 
needs a reference to Dharmi and Pratiyogi, but still it 
is considered as of the very nature of Brahman. The 
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absence of the comprehension of the difference even 
when the object concerned is comprehended, can be 
explained on par with the absence of the comprehen¬ 
sion of Abheda even when Brahman is comprehended. 

The fact is, Bheda is comprehended as soon as an 
object is comprehended. An object is always compre¬ 
hended as distinct from all other objects. The state¬ 
ment—‘ The difference of the object ’ has to be under¬ 
stood like the statement—‘the nature of the object’; 
the nature of the object is the very object but still it is 
stated as ‘ of the object ’. 

Ex pi. (1) In the previous section it is stated that the 
Supreme God is chiefly conveyed by the fsruti. But this 
concept of a Supreme God is sustainable only if it is 
conceived as different and superior to all others. This again 
is dependent upon the tenability of the concept of Bheda 
i.e., difference. Advaitins question the tenability of the 
very concept of Bheda i.e., difference. Therefore, in this 
section the concept of Bheda is established. 

STCTsrcsrstrrom Tft flrq fcr m qnfr i 

*T srunfares is the objection raised by the 

Advaitin. 

(2) Bheda i.e., difference is comprehended either as 
adjective or as substantive. These two positions depend 
upon the comprehension of the difference while the compre¬ 
hension of the difference depends upon the comprehension 
of these two positions. This results in i.e., 

reciprocal dependency. 

if?: fWV if?: 
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STCTCqV. faftTOfasParam JTcftaV | ^Z- 

^jt^t^tt i mu ^ 

arT^rteiTsrcmT i 

(3) Similarly, the comprehension of the difference 
needs the comprehension of Dharmi i.e., that which is 
differentiated, and Pratiyogi i.e., that from which it is 
differentiated. Further, the comprehension of these two 
positions viz., Dharmi and Pratiyogi needs the comprehen- 
sion of the difference. Therefore, this also leads to 

i.e., reciprocal dependency. 

vzm i ti irfa 3rsifa^T 

sTeft^r fk iR: retail: i ^jra'tetfajT ^ 

I ^f»n ^ 3Tr^>7tn«TtTrIT i 

(4) The above 3T?tfctTTST*T is removed by pointing out 
that Bheda i.e., the difference is not an attribute of both 
Dharmi and Pratiyogi but it is an internal attribute, that 
is to say, the very nature of Dharmi. Therefore, the 
comprehension of the difference does not depend upon the 
comprehension of both Dharmi and Pratiyogi. The 
comprehension of Dharmi is sufficient to comprehend the 
difference. Hence, there is no 

7T guvrf: (* sjffaflraVgwi^:) 

arq^JT 1 ^ ^ nffru: *^qfo | 

5T ar-qV^T- 

I (J.T.) 

(5) Now, the next question is, if the difference is of 
the very nature of Dharmi i.e., the object, then, how is it 
that when the object is comprehended, the difference is not 
comprehended. This objection is answered by pointing 
out that according to Advaita, Brahman is comprehended, 
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but Jivabrahma Abheda which is not different from 
Brahman is not comprehended. Similarly, the object may 
be comprehended without the comprehension of Bheda 
until the Nirupaka i.e., Pratiyogi is referred to. 

3T7*T*1T | 

(6) The above reply is only tentative. The actual 
position is explained in the next line viz., 

I When an object is comprehended, the fact of its 
being different from all other objects is also comprehended. 

31. ft. ft. — qft 5T ^ ^ S? 5TPT: 

m * i 

3TTfft 3TIRft w ^ I ^ ft 

5TFTI tffm ^ 

I 5T fl 3nc*lft 3ft * *T fft 

i 

3FTt:RT3Rr!T I 

In case, Bheda i.e., difference is not an internal 
attribute of the object concerned, then, when an object 
is observed the fact of its being distinct from all other 
objects will not be comprehended at all. If its distinc¬ 
tion from all others is not comprehended, then, one 
may mistake even oneself to be the jar etc., other 
objects (since his understanding of himself will not 
have included his distinction from the jar etc., other 
objects). Such doubt never arises. 
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Normally, one comprehends an object as distinct 
from all other objects and only in such cases where 
there is some similarity he entertains doubts. No one 
entertains any doubt in respect of himself whether he 
is Devadatta or jar etc., other objects. (Because when 
he comprehends himself, he comprehends as distinct 
from all other objects). Normally one comprehends 
an object as distinct from all others in general, first, and 
then only as distinct from jar etc., particular objects. 
Therefore, there is no reciprocal dependency in the 
comprehension of the object and the difference. 

Expl. (1) In this section four important features of 
the comprehension of Bheda i.e., difference are mentioned. 

(i) When an object is comprehended the fact of its 
being distinct from all other objects is also comprehended 
in a general way. Because such a distinction is the very 
nature of the object concerned. 

(ii) Because of such understanding of the distinction 
from all other objects one will not confuse himself with 
other objects when one understands himself. 

(iii) Such confusion or doubt arises only in such cases 
where there is some similarity. 

(iv) The distinction of an object from all other objects 
is comprehended in a general way when that object is 
comprehended. Later, its distinction from particular 
objects is comprehended as and when those other objects 
arc referred to. 


32. ft. ft. — * ^ ^ I W 

oraFTO m sIFFT ^ I 
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apftfrr ^ I ^ ^ 
I fl j Nnifk ft ^ 3^%: 1 

* ^ to; TO l 

tfSTl^ %^R <£yMN 1 

The objection viz., incase the object and its differ¬ 
ence from all other objects are comprehended simul¬ 
taneously, then, there will be the contingency of 
Dharmi and all Pratiyogins being grasped simultane¬ 
ously, is not tenable. Because, the comprehension 
of these together as a group is possible as in the case 
of the comprehension of thousand lamps. 

Advaitins also have to accept vteesa within one 
entity. They have accepted the distinction of Brahman 
from all others by quoting the Sruti ‘ Neti Neti It 
results in repetition if vi^esa is not accepted. The 
distinction from the jar and the distinction from the 
cloth cannot be one and the same. Therefore, the 
comprehension of the difference is quite logical. 

Expl. (1) In this section, two objections in respect of 
Bheda i e., difference are removed. 

(i) The first objection is, if the object and its difference 
are comprehended together, then, the contingency of 
simultaneous comprehension of the object and many 
Pratiyogins from which the object is differentiated will 
arise. An observer who comprehends an object, say a jar, 
will have to simultaneously comprehend its difference from 
the cloth, wood, stone etc., several Pratiyogins. This does 
not happen. 

This objection is answered by pointing out that the 
comprehension of the difference from all these individually 



VI8NUTATTVAV1NIRNAYA 


81 


need not happen simultaneously, but it can happen as that 
of a group as in the case of a comprehension of a thousand 
lamps. 

(ii) The second objection is, if Bheda i.e., difference 
is of the very nature of the object differenciated, the 
words referring to them will be Synonyms. This objection 
is answered by pointing out that the Abheda of Dharmi 
and Bheda is Savisesabheda, that is to say, even though 
there is 3?it* between and there is 

also on account of 

(2) Another point made in this section is, even 
Advaitins have to accept fa^tT- According to Advaita, 
the 3ruti ‘ q;T: %f?r conveys that Brahman is 

distinct from all. Here the distinction conveyed each 
time from each object has to be distinct from others. This 
distinction among distinctions can be explained only by 
accepting fHft. 


Anumana cannot disprove the difference 


33. fa. ft.—JPTI«l«HRfa ft«ffi*T- 

JPTT<nTWr J^Tfafa^Hf 





6 
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3RT^: lfa4)cqit£: 
si ^ i t&rm: ^ zm 
snf^ 3m: s$*Kftrrcr?im?*r 

J^T^TRI^^ fttTCT 3TT*TTO^ | 

The attitude of considering as Mithya even such 
things that are established by Praniana is the attitude 
of a daylight robber. Things that are established by 
Pratyaksa cannot be repudiated by inference. The 
inferences that are opposed to Pratyaksa are invariably 
fallacious inferences. 

The appearance of sukti as rajata is considered as 
false on the ground that its falsity is brought out by a 
stronger Pratyaksa but not by mere inference. 

If what is established by Pratyaksa is rejected 
merely on the ground of inference, then, one has to go 
to the extent of saying that Prithivitva is not present in 
Prithivi also as it is not found in Ap etc., in the other 
four. 

Therefore, what is established by Pratyaksa cannot 
be considered as erroneous merely by inference. 

In the light of this, the inferences that oppose 
Bheda are fallacious as these are opposed to Sruti, 
Smriti, Pratyaksa and Anumana. 

Expl. (1) In this section the contention that since 
the very world is Mithya, Bheda is also Mithya, such 
Mithyatva of these two is supported by certain inferences, 
is repudiated. 

I 

The inferences that are generally quoted in support 
of and are as under : 
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(ii) fora: iR: ft*rar i 

(iii) sffo: rtT^rTI * f*RT% WWranf 

*TTTrRIT^ I 

As against this it is pointed out that the world and 
Bheda are established by Pratyaksa and therefore Anumana 
cannot negate them. 

qffar^Tfor q^ra ^ i 

SR!TCTrf^f%^^:T^t frlT (argTTPTT^Tq;) 3fq-^T01cWTg; | 

The Concept of Sadasadvilaksana is untenable 

34. ft. ft,—* * s’TTOfa: *: 

3T^ftft «TF^ I JRRRTCl^ I 

3Rff: *RI*ffonftft ^?T: ^Tft: 3^ Jf^TI ^ 
* 3^ * ^TTftft^R^ | * fRlft I * * 

3ffTff: hsi^A rffjfttft ft*T I 

* ^ U% : I 3R^ f3RT JRSRTc^ 

I * ^ I zm* 

m 3Rr^r?fiftftft 3i;*nftft^r i 

The contention that there is no Bheda i.e., real 
difference but it is accepted only as Vyavaharika i.e., 
empirical, is not correct. Because, the concept of 
Vyavaharika i.e., Sadasadvilaksana that which is 
neither real nor unreal is not tenable. 

(The argument advanced to prove the concept 
of Sadasadvilaksana viz., if Suktirajata were Sat it 
would not have been sublated and if it were Asat it 
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would not have appeared, therefore it is Sadasad- 
vilaksana is not tenable.) He who claims that 
Asat is not comprehended, cannot deny it unless he 
has comprehended it, and be cannot also deny it if he 
has comprehended it (in either case he has to accept the 
comprehension of Asat). Further, the distinction from 
Asat cannot be comprehended unless Asat is compre¬ 
hended. 

The Suktirajata comprehended in an illusion is not 
Sadasadvilaksana, because, on sublation one states that 
he saw the silver that did not exist. It cannot be urged 
that it is not non-existent since it is experienced. In an 
illusion non-existing is comprehended as existing and 
existing as non-existing. Such reverse comprehension 
is illusion. 

Expl. (1) Advaitin’s contention that there is no real 
Bheda i.e., difference but there is Vyavaharika Bheda is 
rejected here by pointing out that the very concept of a 
Vyavaharika entity is not tenable. 

(2) A Vyavaharika entity is defined by Advaitin as 
that which is neither real nor unreal—i.e., 

The appearance of shell as silver is neither real nor unreal. 
It is not real because it is sublated, nor is it unreal because 
it has appeared. This contention of Advaitin is not 
acceptable. 

H 3TSTei: 

3TO ^ i ?ufq 

3TST ^ sm^WHceflrl, I arerei: 
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The above argument of Advaitin is usually put as 
*T *T In this 

argument the latter part viz., 3?^ *T STrffacT is not 
acceptable to Dvaitin. The entities ?rsrfsW! ,, r etc., 

are comprehended. Therefore, there is no difference 
between gRfICSnT and TTSrfeqriT. Both are i.e., 

unreal. It is not correct to say that STSffipnuT is 
while gfrRt!3TrT is on the ground that 5T5rfe«H*JT 

is not comprehended while 5jRfJC3TcT is comprehended. 
According to Dvaita even ST^rf^nnr ** comprehended. 

(3) The question whether 3T^T^ is comprehended is 
further discussed here. 

(i) Advaitin who claims that STSTf^IUT etc., 

entities are not comprehended is asked the question whether 
he denies the comprehension of by knowing 

it or without knowing it. He cannot deny its compre¬ 
hension by knowing it, because, he already knows; nor 
can he deny the same without knowing since nothing can 
be denied without knowing it. 

q^or to arsromfa- 

srera: ?r ?Tcl^rf?rfHTTTO:iJT 1 

(J.T.) 

(ii) Further, the concept of involves 

and 3fH > tfc4$P I *T that is to say the distinction from 

and Such a distinction can be made only if one 

has comprehended these two. Therefore, without the 
comprehension of distinction from cannot be 

made at all. 
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Igajixq 3TfT?Hrft-frT fa^T fTT^ H | tjdfrj g q 

ft s^Tfftt: i ^ srfaqVfh^Ri tfV^nrRT i 

(4) Another test to determine that the Jjuktirajata is 
not Sadasadvilaksana is to find out the nature of Badha 
i.e., sublation. After the sublation one realises that 
!T5I*TT^ the silver that did not really exist had 
appeared. This clearly reveals that the S$uktirajata has 
been Asat. 

It cannot be urged that since it appeared it cannot be 
Asat, because, in an illusion the non-existing appears as 
existing and existing appears as non-existing. Such 
reverse appearance constitutes an illusion. 

3RR: STfftfri: 

STrfVflf: I 

In illusion Asat appears as Sat 

35. fa, ft.—* ^ ¥TRTrcft Jpftfa: ^rftfa 

i 3f^r: ^«r 

* ^ ^fa 3lftqfcq 3R5rf^ft: I Jmift^ftnft^T 

3ift^tqft^ ^raftfa i 

The contention that Asat is not comprehended in 
illusion (it is Sadasadvilaksana that is comprehended) 
is not tenable. The Anirvachaniya Rajat that is compre¬ 
hended in the illusion has to be comprehended as Sat 
during the illusion. This Satva of Anirvachaniya Rajat 
is Asat. The comprehension of this (Asat) Satva of 
Rajata has to be accepted. 

It cannot be urged that this Satva is also Anirvacha¬ 
niya i.e., Sadasadvilaksana. This will lead to infinite 
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regress. Further the Anirvachaniya status of the very 
first step i.e., Suktirajata is not yet established. In the 
absence of its establishment the whole chain of Anirva- 
chaniyas will break down. 

Further, if Rajata was Anirvachaniya, then, the 
sublating experience would have referred to it as 
Anirvachaniya Rajata. 

Expl. (1) In this section, the question whether the 
Rajata appearing in illusion is Anirvachaniya or Asat is 
discussed. The Advaitin’s contention is, it is Anirvachaniya 
i.e., Sadasadvilaksana but not mere Asat. 

This contention does not hold good. If the observer 
realises that it is Anirvachaniya, then, he will not 
proceed to fetch it. Therefore he has to take it as Sat 
during the illusion. This Satva of Rajata cannot be really 
Sat. In that case it ceases to be an illusion. Therefore, 
it is Asat but appears as Sat. Therefore, at least in this 
respect Advaitin has to accept the comprehension of Asat 
as Sat. 

i ^ mi ^ 

3TfjT#=q;ft?r efT | | TO TO ^ 

^ rf^FTTrt fexfoi: (3TO?[ qaj:) 

arfaq^ftTO snflmTfaTO t*tto sTO^itH 

mi to aro: BrjffotTni ^rrofq sro: 

STcftf%: TOtftfrl * I (J.T.) 
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(2) The contention of the Advaitin that even this 
Satva of Rajata is Anirvachaniya is not tenable. In this 
case, again the same question whether the Anirvachaniya 
Satva is comprehended as Sat, Asat or Anirvachaniya may 
be raised. This leads to infinite regress. 

Further, accepting a series of Aoirvachaniyas is 
intended to sustain the Anirvachaniyatva of Rajat. But 
that position itself is not yet established. 

fat fir rt^qq^m ‘HtttV'tttt- 

fMN^Tftqq^qrrq^qJT i * ^ i (J.T.) 

(3) Further the Badha i.e., sublation records the 

illusory experience as 3T?T%q but not as 

36. ft. ft.—I * ^ 

1 3^: siftfo-ffareT^ 

tor 

3^1 

The word Mithya conveys Asat (it does not 
convey Anirvachaniya). There is no proof to say that 
there is Sadasadvilaksana entity. Acceptance of such 
an entity is opposed to experience. Only Sat and Asat 
are experienced. Thus, there is no Anirvachaniya i.e., 
Sadasadvilaksana entity. According to Advaitin Asat 
is not comprehended. However, Bheda is compre¬ 
hended. Therefore, Bheda i.e., difference is Sat. 
Hence it is not justified to argue for the absence of 
Bheda. 
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Expl. (1) The concept of Anirvachaniya is rejected 
here. It is pointed out that the expression Mithya does 
not refer to Anirvachaniya i.e., Sadasadvilaksana. 

(2) (i) 

ar*rre: sft aR | vr awre 3T i 

(ii) 5t —srginl: * 

i 


Vedas do not convey untruth 

37. ft, ft,—sjftft^: ftn- 

ft^ft I ftepnftft ^ I W 

qiftqf teifte^ i 

ter ftwri^iftote ft 3 iteiftt# i 

3R: ftet: ^ qfHRql ^rttRRT^ I 

wj sft^minRte ffter gte i srtero- 

fte^qr^ i 

WU ft 3ig^ftft^: I q ft 3ft *T%: ste ftt^: 
fter: ?ft qjqrftq; i srftr =q qfhte 1 
* ^ ftei^rq: m^\ 1 

The difference between Jiva and Paramatma con¬ 
veyed by Sruti cannot be denied. If it is contended 
that what Sruti conveys is not true, then, the Abheda 
conveyed by the Sruti will also not be true. 

How can those who say that Sruti conveys untruth 
claim to be the followers of Veda? Buddhists are 
declared as non-followers of Veda only because, they 
say that Vedas convey untruth. 
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In the light of the above (as Jiva-brahma Abheda 
is not conveyed by Vedas) the Supremacy of Lord 
Visnu is the purport of the entire Veda. 

Further, Jiva-Paramatma Abheda cannot be the 
purport of Veda as it is opposed to all Pramanas. 

Firstly, it is opposed to one’s owJl experience. No 
one experiences that he knows all, he is the master of 
all, he is free from the sorrow and he is free from the 
drawbacks. On the contrary every one experiences in 
the opposite way. (viz., he knows very little, he is not 
the master, he experiences sorrow etc.). These experi¬ 
ences cannot be considered as untrue as these are not 
opposed by any Pramana. 

Ex pi. ( I) Advaitins consider that Bheda Ssrutis convey 
the Bheda that is Mithya. In this case, one can argue back 
saying that Abheda Jsrutis are also Mithya. This attitude 
of considering Veda as Mithya makes one an unbeliever in 
Veda like Buddhists. 

Further, considering oneself as identical with Para- 
matma is opposed to experience. Our experience tells us 
that we are not Sarvajna, Sarvesvara etc. We are only 
Alpajna, Alpasaktiman etc. These experiences clearly 
reveal that we are not one with Paramatma, Therefore, 
Jiva-Paramatma Abheda cannot be the purport of £ruti at all. 

The Sruti ‘ Atat tvam asi ’ teaches Bheda 
38. ft, ft.—51 ^ 31^ I HRT ^ 

wfom -1 

mfk ‘ ^ sift ' i 
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3 S*«>T JT^: $$ f^r qffon 3F*R 

sifter si^sjt ^TTsprt i *t^t: *rt*w: wfti 
JRT: ^Tq?Ri: ^q%: II \ II 

There is no Sruti passage that teaches Abheda. 
On the other hand all Sruti passages teach Bheda. For 
instance, ‘Thou art not that’ (the Jiva in not Para- 
matma) is taught nine times with suitable illustrations. 
Here Abheda is not taught. 

Just as a bird, tied by a string, flying in different 
directions and not finding any resting place returns to 
the place where it is tied, similarly, all these beings 
have God as their source, sustained by the God, and 
find their abode in God even after liberation. 

Expl. (1) So far it was established that Bheda Jjrutis 
are not Anuvadaka and these teach Bheda. Now, it is being 
pointed out that the so called Abheda Jsrutis also teach 
Bheda. 

Among Abheda £rutis the passage ‘Atat tvam asi ’ 
occurring in Chandogya Upanijat is frequently quoted by 
Advaitins in support of Abheda. Therefore, this ^ruti is 
first quoted here to explain its correct interpretation and to 
inform that this &ruti teaches Bheda only. 

(2) In the Sixth Chapter of Chandogya Upanisat 
jjvetaketu son of Uddalaka, was sent to Gurukula for 
studying scriptures. After studying for twelve years he 
returns home. The father finds that ^vetaketu had returned 
with the impression that he knew everything. To remove 
this pride the father asks him whether he knew that entity 
by knowing which everything else is known. £vetaketu 
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confesses that he does not know and appeals to the father 
to teach him the same. 

The father teaches him this doctrine of 

by three illustrations. By these illustrations he 
teaches the son that by knowing the Supreme God every¬ 
thing else is known. 

Then, the father explains the Supremacy of God 
by explaining his creatorship and briefly explains the 
process of creation. He further explains how the jlvas are 
regulated by the Supreme God in and 

states. It is to explain the state that this illustration 

of a bird tied to a string is given. It is in this discourse 
that the 3ruti 1 occurs. The import of this 

statement * Atat tvam asi * is explained by eight more 
illustrations. This passage and all nine illustrations given 
in this context teach Bheda only. That is why it is more 
proper to take this phrase as 4 Rpfe \ Even if it is 

taken as rWfe \ its import is to teach Bheda only. 

In the latter case it means rRpfe 1 , 

OTlfa * but not 4 RRfa \ 

(3) To ascertain whether Bheda is taught here or 
Abheda is taught, the following circumstances have to be 
taken into account : 

(i) £vetaketu had developed the pride that he 
knew everything and there was nothing more to be known. 
To tell him that he himself is Brahman would not help 
him to get out of this pride. 

(ii) The discourse to teach him humility begins 
with the proposition that by knowing one entity everything 
else is known. That is to say, by knowing the Supreme God 
the purpose of knowing everything else is served. This 
statement is intended to impress upon him the Supremacy 
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of God. This will not at all go well with the tenet you 
are the God. 

(iii) The discourse continues further and informs 
that God is the creator. The process of his creation is 
explained. The fact that all beings are regulated by him 
in waking state, dream and deep sleep is explained. This 
also will not go well with the tenet that Jivas are identical 
with the God. 

(iv) All the nine illustrations given in the context 
support the difference between the Jivas and Paramatma. 

Therefore, it is that is taught by 

rSTfffa' and not This teaching will be more 

clear i f the phrase is read as 1 rUwftl ’. 

(4) (i) 3TT^ 

^ ^ ?<gq- 

(iii) sn?RT 

3T^f?^TVT^f^^g[ rd l ^ tr%?T JlgV'ftST 

ftaford - I 

(iv) tT?f ITTnT^IPTt: frFflrT: ftT^UT 

yiVrlW sPRTT'Ryrr^ 'ITTl^TT’SmrTTnfwT^ 

fT W 3T$ftrfVfa | 

The illustrations of honey, rivers and 
sea convey the difference 

39. ft. ft,—*r«n ftfc rg fc f ;irt- 

sptht r ^ * 
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TO: 3#T TO^Tf IW to: 
sroftt^^'T TsH5 TTF*faT: TOl: TOT: TOTO 5T f^: 

TOFSTO I <T TOTCt «TT f^t 3T I$t *T 

^ttct «n ^t tow* *t to* *tt w! ?tt tos to^t 

II R II 

« 

TOT: *tTTO TO: ^TOTT^ 5TOT SP^f TOT^ TOlTO: rTT: 

TO?**'* 3lft<Tftr I *: TO? TO TOft I <TT TOT TO 
^ f^: fTOTO^T fTOTO^I^ I TO^fa ^ ^tTOTO TOT: 
TOT: TO: 3TOTO ^ TO STTTOSTOf I <T TO TOWt 
«TT «IT f$T *TT TOft *T sftit 3T TO#t 3T TO* ^TT 
TOTt 'TT TO^ TOftf fl^TTOp?! II 3 II 

Just as, ray dear, the bees prepare honey by 
collecting the juices from (the flowers of) the different 
kinds of trees and put them together. 

And just as these juices are not able to discriminate 
themselves as ‘ I am the juice of this tree, I am the juice 
of this tree ’ similarly, my dear, all these JIvas are with 
the God but do not know that they are with the God. 

Consequently, these are born as tiger, lion, wolf, 
boar, worm, fly, gnat or mosquito, whatever these are, 
due to this ignorance (of their being with the God). 

These rivers, my dear, the eastern flow towards the 
east, the western towards the west. These flow from 
sea to sea (through the clouds). These join the sea. 
Just as these rivers (their abhimani deities) do not 
know as ‘lam this one, I am this onesimilarly, 
my dear, the Jivas who come from the God, do not 
know that they have come from the God. 



VMNUTATTVAVINIRNAY A 


95 


These are born as tiger, lion, wolf, boar, worm, 
fly, gnat or mosquito, whatever these are, due to this 
ignorance (of their having come from the God). 

Expl. (1) By the illustration of the bird tied to a 
place it was pointed out that the Jivas are dependent upon 
God and are regulated by him. Now, by the illustration 
of the honey collected by the bees, it is being pointed out 
that though the Jivas are with the God they are not aware 
of him nor aware of the difference from him. But the fact 
is they are different from him. 

tpfsm ^ tttt: arm: 

^ ^ BT fasTTTqg f^RTT ‘ ^T«TT 

*3 ’ i 

(2) - ftflqfMi’, qr*qr- 

3*F?T qsFTi hit: iftiT: qT^Tsif^fvnti 

sn'ft sift qrir^t tt f^: i 

Through this simile of juices two points are made : 
(i) Jiva is with the God but still not aware of him. (ii) 
Jlva is different from the God. 

The juices of different flowers are together but are 
not aware of one another. Though these are together, these 
are different from one another. Similarly, Jivas are with 
the God and are different from him. However, they are 
not aware of him. That is why they suffer by being born 
as tiger, lion etc., as described here. 
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Wr *fawfed: i 

H $<T ^ 5 : 35W: | 

srftr^fiRtefa h ^Tfe 3 ^; 1 

W gw*fT 5 ^t: arsTH^sfa irf^T: I 

annH^sft gw: fl*n fwrtfil srfsg: l (M.B.) 

(3) The illustration of juice given above relates to a 
non-sentient. Therefore, an illustration of sentients viz. 
Rivers i.e., abhimani deities of rivers, is given to show that 
even when two sentients are together and different, one may 
be ignorant of the other. 

3T*g 3T%?RT5*T 18JTTTFTT ^Rlf I *RT § ^rj: 

3% farTT ?JTT: 5RJ: I 

(J-T.) 

(4) ;rcj: uf'T^n: JRifjWTft^rcTT: 1 ?it: ^V^raT: «pit 

rR nf t 3T^fe ?4 g arw: 

H fag: I tfa fawfa d 3TTf«raT: ST ?fa * fag: | 

(J-T.) 

%fTJTRmfafTH ^fafasr favT rc g 1 

3 U3JT5 *W SSJ: %TT»TTST I 

snft ^ *TRfer sr»n??TTsg nureit u (M.B.) 

Here again two points arc made: (1) The rivers 
that have joined the sea are together. (2) The abhimani 
deities of these rivers are sentient. But still these do not 
know the respective portions of the water. 

Similarly, the Jivas are with the God in the body. 
They are different from him. But still are not aware of him. 

(5) Taking the reference to the rivers as the reference 
to their abhimani deities is necessary. Otherwise there 
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will be no difference between the previous illustration and 
this illustration. 

?tn: si fte r; i srvw ^ 

i (J.T.) 

The illustrations of Tree, and Nyagrodha fruit 
convey difference 

40 . ft. ft.—a m 4ft* tot*t sigtnjtn 4<Tft*H: 
*ft*TH : ftgft I *rar *4^4 TOT 4ftt STfTft 3f«T m 
^rft n # n 

TO^ft & to M to 

?ft ftiR TO*frft ^ tot to # ym ^ 

W ft?^ft ft*TT TO fft fttR 5f fts** TO 

?ft I 4 tlTO 4 4 TO TOftRH 51 m 

TOT i^T: srf&jTJT: t£T ftgft || ^ II 

This tree being entered by the God remains 
sucking water and rejoicing. 

Uddalaka asks his son Svetaketu ' My dear! bring 
a fruit of that Nyagrodha tree.’ The son brings, 
‘Revered Sir, here it is’. ‘Break it’. ‘Revered Sir, it is 
broken ’. ‘ What do you see there ’ ? ‘ Revered Sir, 
these extremely fine seeds’. ‘Break one of these’. 

‘ Revered Sir, it is broken.’ ‘ What do you see there ?’ 

‘ Revered Sir, nothing at all ’. 

Then, Uddalaka said to Svetaketu 4 My dear, that 
very subtle one i e., the God whom you do not perceive, 
verily, because of his support this big Nyagrodha tree 
exists.’ 

Expl. (1) In the fourth illustration of Tree it is pointed 


7 



98 


VISNUT ATT V A VINIRN A Y A 


out that the God is present in the body and regulates the 
Jiva. The Jiva functions in the body so long as the God 
is present, and when the God leaves, the Jiva also has to 
leave. Jiva cannot function independently. 

In the fifth illustration of Nyagrodha fruit, the doubt 
as to why the God is not observed if he is present in the 
body, is answered. 

Both these illustrations support Jlva-Paramatma differ¬ 
ence only. 

The full text of the fourth illustration is as under : 

3TST ITgrft 

sfttvr *fr^rR: 

flrgfrT i 

3t?i snw ^rfci am 

f«rgVflf frfaT^ i 

sft *11 ^ ci «t '*O e Tl ^ srf^nTT 

^ ^ 3TRHT 3^ <5TOfa ff?T I 

My dear, if some one strikes at the root of this tree it 
would bleed but live (so long as the God is present in it) if 
strikes at the middle it would bleed but live, if strikes at 
the top, it would bleed but live. 

This tree being entered by the God remains sucking 
water and rejoicing. 

If the God vacates one branch of it, then, that branch 
dries up, if he vacates a second, then, that branch dries 
up, if he vacates a third, then, that branch dries up, if he 
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vacates the whole, the whole dries up. In this manner, my 
dear, you understand. 

All these living beings die when the God vacates their 
bodies. But the God does not perish. 

The God is the essence of all, regulator of all, his 
will is infallible, he could be comprehended by very 
subtle knowledge, he is the Lord of all, he has infinite 
bliss and he has infinite attributes. O ^vetaketu ! you are 
distinct from him. 

By this illustration the distinction between the God 
and Jiva, and the dependency of Jlva on the God are 
brought out. 

(2) (i) In this illustration the word refers to 
The word oftsf refers to TOTTcffT. 

(ii) 3^3 fa*: 

^fam*^T 3*: fq*T 

etc. 

(iii) q?taViT <nrr 

Tf^Vg; * 3 fat& i 

(iv) 3TT?**T 

qr*TrR*T *31^: ittct: ^fanrR: 3^:3*: w 

♦^'shT^T: friEjfn I 

(v) l&n fBJjfcTO f^nf^T3 STTSJ- 

^TT^3 Sc^lfq 3 TWR | ^Tfa^ W- 

(vi) ciH,—^sftefa ^|fu|| 3T*fa <?T?f>fa^ HTfasTTrlJ^ | 
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(3) The fifth illustration of Nyagrodha fruit is 
intended to answer the doubt as to why the God is not 
observed if he is present in the body to regulate the Jivas. 
It is stated here that the God is very subtle and could be 
observed only by the results. 

qq 'tthtwt srY* qqqfatsfa 3ftim 

frT: q I'* 

(4) (i) qrqT:-qT3TTfq, 3TfoitTRIT-’7Tir?^T qWTcJmH,, 
3TfaT5t:-*$?tUqTTqq: I 

(ii) 3tq irpsr:, q^—?!?'^ , qRTi-sftqT:, 
qq q*n q?qV% c^riTT^fq fft: q ^?qq 

^T«TT sftqrqfq qq^q: q gqq?t I (J.T.) 

The illustration of salt in the water conveys difference 
41. fa. fa,—3T^TTT ITT 
ffa <TOT <T 3^ 

<TO^fa cT^T^^PT * fa^ W fatffalfa 31^IR1KT- 

^r^rfa $«Tfafa ^nrfafa ^w^rfafa ^ifafa ^^mfafa 
aWUSMftft ^Tfafa SPPJlfafa 5tfa? Rq ^T *tt 3T- 
*ffa«TT ^ ^ m% ?T<ft I 3 3TsT 

^ * fawrft siffa fa^rfa n $ n 

Uddalaka told Svetaketu ‘ Put this salt in the water 
in a vessel and come to me in the morning.’ He did so. 
Then, Uddalaka asked him ‘Bring me the salt put in 
the water yesterday night’. Svetaketu searched for it 
in the water and did not get it as it was completely 
dissolved. 

My dear, take a sip of water from this end, how 
is it ? * Salt Sir ’. Take a sip of water from the middle. 
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how is it? ‘Salt Sir’. Take a sip of water from the 
end, how is it ? ‘ Salt Sir ‘ Throw it away and come 
to me ’ Svetaketu did so. It is there only, My dear, 
(just as the salt is there but it is not observed, similarly) 
the God is present there (in Jivas) but you do not 
observe him. 

Expl. (1) In the previous illustration it was pointed 
that God’s presence can be observed from the effects of his 
presence. This is one more illustration to show his presence 
though he is not observed. 

5Tif*m: fqtu i 

(2) (i) 

(ii) ^ rTSTT 5V: 

The illustrations of a blind-folded person and 
a sick person convey difference 

42. ft. ft.—TTT 
TT#T T TTtsfrtai* ft^ || \9 || 

sit tot tt: Jrtft ffan 

OTT OTl ftsHTClft II C II 

My dear, just as a person brought from the 
Gandhara region blind-folded and left in the forest 
where there are no human beings etc. 

Then, when his speech merged into Manas, 
Manas into Prana, Prana into Tejas and Tejas into the 
Supreme God he does not know etc. 

Expl. (1) The full text of the illustration of the blind¬ 
folded person is as under : 
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*PTT 3^4 TTWTTVvsr: 3Tf»T«T3TSTTTT*toT R TffiVsfrn!^ 
fsn#^ | *T R*IT ?m wr RT *^75 ^T BTf^T- 

H^rar ansfhiVsfiR^iejV f^nr. i 

rT^T ?T*rrf¥TH^f !TH'^ STR^T fN *RRTTT ^ f^i 

"W ©. 

7T RTTTT^ RUT Tfr^V ifqT«ft JTTTVJTTT^ "77- 

^T^Tri arrRTRRTR; 3 ^rV ^ fat rt^t 

f3W>E^S*T TTF'Tr^I^ ?fa | 

TT R tnftf&TOT Tfa^Rfo? TT 3TTrRT ^mfa 

’NtiWV I 

My dear! just as a person brought from the Gandhara 
region blind-folded and left in the forest where there were 
no human beings, would shout turning towards the east, 
north, or south * I am brought here blind-folded and I am 
left here blind-folded. 5 

Just as someone would free his blind-folding and tell 
him that 4 the Gandhara region is in this direction and 
you go in this direction 5 and then, he (the person released 
from the blind-folding) being wise, clever, enquiring from 
village to village would reach the Gandhara region, 
similarly, a person who obtains a right preceptor acquires 
the knowledge of the God. He has to wait only until his 
Prarabdha karmas are over, then, he attains liberation. 

The God is the essence of all, regulator of all, his will 
is infallible, he could be comprehended by very subtle 
knowledge, he is Lord of all, he has infinite bliss and he 
has infinite attributes. O Sivetaketo ! you are distinct from 
him. 

(2) (i) By this illustration it is pointed out that it is 
through Guru’s Upadesa that one obtains the knowledge of 
the God and liberation. 



viinutattvavinirnaya 


103 


Jj^q^l: tjjfrfa f^rTT | 

(ii) 5T f*rc>^-UTT5vi<pfa: ^ <nwrq 

fat fMs^: stsmifft 3T>4 vr>ff^ ^q^g^i stsr 

mifrflr i 

(3) (i) The full text of the illustration of a sick 
person is as under : 

g*q ^FqVqruftR ittcr: q§qis% *rt 

wfaft i qpsRfa *r: sn^t qpq: 

%3t: q^i ^5TrTT?Tt 3R ^ -jTRrfrJ | 3T«T ^ Wt'. 

sn^r qm: asrfa ibn qrsrf ^ctt^t mq5n?nfri i 

q qqtsfqreT l+iq hw 3TT^*rrs^Tqqfa— 

%%?fr %fb i 

My dear ! relatives gather round a sick person and ask 
* Do you know me, do you know me * ? He knows until his 
speech merges into Manas. Manas merges into Prana, 
Prana into Tejas and the Tejas into the Supreme God. 

Then, when his speech merged into Manas, Manas 
into Prana, Prina into Tejas and the Tejas into the 
Supreme God he does not know. 

The God is the essence of all, regulator of all, his 
will is infallible, he could be comprehended by very subtle 
knowledge, he is Lord of all, he has infinite bliss and he has 
infinite attributes. O ^vetaketo ! you are distinct from him. 

By this illustration the dependence of Jlva on the God 
is explained. 

sftcrctT 183^ wra tngq^ ^ 

3m» 3^q ^qaifqji httr: q§qraw etc. 

(ii) 
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The illustration of Robber conveys difference 

43. ft. ft.—5^ paq&wRqfcr 

^twurffg; <rftft i s qft m wi 

<ni aw 3 t?t qft rrcrretf 

*TCft ^ ^ I % BSTlftSF*: fl^HkHM- 

*Rrefa vti m srftwft * ^sft srai^ft n <?. n 

My dear, they bring him dragging by hand and 
saying that ‘ he has robbed and he has committed the 
theft, heat the axe for him ’. If he has committed the 
theft, then, he is a liar. Being a liar he is covered by 
untruth. Hence, when he holds the heated axe he is 
burnt and killed. But if he has not committed the 
theft, he is truthful. Being truthful he is covered by 
truth. Hence, when he holds the heated axe he is not 
burnt and he is released. 

(Just as he is not burnt, similarly one who is 
covered by true knowledge does not suffer the bondage 
and is released.) 

Expl. (1) By this illustration, the consequences of 
right knowledge and wrong knowledge are explained. To 
know that the Jiva is distinct from the God is the right 
knowledge and to think of the identity between the two is 
the wrong knowledge. 

trst *T: *TRlfh *T£T 

fastTO^r STT^ifh ifitesi TwSfafa W^TTf— 
etc. 
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All the nine illustrations convey difference 

44. ft, ft.—^3 <33 3tNT^ 5# ^ft 
STR^sft ^ ^ SSFfflftsTHT^ I 

•fft 3RlfiJ<3Rt 

sjftPTT 3f^jnnnftftsTTJT- 

r^: I 

sft * ft^: flft fft, ff ^ Z7 m\ 3 T 

f%d ^ft, *Tff sn^’T * ftf: M: 3TFI^Rf *ft, ff & 
o< iiwl fa-ft 3 r4m-4»iN I 

Similarly, a person who obtains a right preceptor 
acquires the right knowledge of the God. 

Thus, the nine illustrations are given only to 
explain the difference between the God and Jivas. 

There cannot be any identity between the bird 
and the string, the juice drops of the flowers of 
different trees, rivers and sea, the Jfva of a tree and the 
God present in it, the seed and the subtle element in it, 
the water and the salt in it, the Gandhara region and 
the person returned to it, the ignorant sick person and 
the God who regulates his senses, the thief and the 
stolen articles. 

The statements ‘ Being supported and dependent 
upon the Sat i.e., the God ’ ‘Those who do not know 
it, will be bom as the tiger, lion etc’. ‘ Having arisen 
from the Sat i.e., the God ’ ‘ Those who do not know 
it, will be bom as tiger, lion etc., state that those who 
do not know the difference between the God and Jivas 
suffer. 
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Ex pi. (1) In the previous section, the nine illustrations 
given in Chandogya in the context of were 

quoted to explain that these support the difference between 
the God and Jivas. This is specifically stated here by way 
of concluding the discussion. 

(2) The statement ’ is repeated 

here to indicate that this observation is'relevant for all 
nine illustrations. 

sitafag 3T?ii qfsrTq; i 

(3) Advaitins consider that the illustrations of »n«TT- 

and support 3*grT. They state that *nJT 

snfrrf^r^n: ^ ansrfei *r*n ^ ?rsj: 

^rg^or ^wNtni <toi a shut 

g#t g^r ^ snqsn: * ^ 'T^cftftr i 

This interpretation is not correct, because, after 
giving illustration it is remarked ‘ 

»T f^s ^rfeT FT5tr?JTH^; \ Being supported and dependent 
upon the Sat i.e., God, those who do not realise it will be 
born as tiger, lion etc. Here the adverse consequences of 
the absence of the realisation of the difference between 
the God and Jlva are stated. This is an advice to realise 
the difference. The attainment of identity is not at all 
intended to be taught here. 

Similarly, after Mteg* illustration also it is 
remarked 4 *r?n 3*1*15*1 *T : CTrTt 3*I*T^gmfc ’ I 
Having arisen from the Sat i.e., the God, those who do 
not realise it will be born as tiger, lion etc. Here also the 
adverse consequences of not realising the difference 
between the God and Jiva are mentioned. This is also an 
advice to realise the difference. 
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^TRTf‘nfh wqtr’ft h^- 

^ 3?RsrT ‘ h<t arm^ ’ sfa ^sfftrprai^ storer 
4^11^1 s^rrin^NfTi^^ 3nft^T 
€HT^rTWT^T>Tfq f^m^^TTftlTT^ip* ft?I%<Tfaft HFKt I 

The correct position of «TT*TT^$n:CT illustration is that 
the juices of the flowers of different trees are brought 
together, these result in the honey. It is not that these 
become identical with the honey that already exists. 
These produce honey. The point that is made here is that 
these juices of different flowers are the constituents of the 
honey now but still are different. These have not 
attained any identity either mutually or with an already 
existing honey. Thus, there is no scope to read the 

Advaita type of identity here and find support for 

Advaita doctrine from this illustration. 

qr*qt faw: qw 

3T JTmftrg i * 5 qiwift- 

'rfwrnr iftroraRt 1 

45. ft. ft.—Hft iOTHHHT St sftSiT I 

HT: Hi?T? Hi?ifaTftqftr H Hi? HH i^lft ^HTHTft 

I Hi: Hi? H'F^tft HTTi I 

3RH HH: Hi?l?THM5ftT H ^ Hi?Hi H 

^TTHT Hi?HT I 

H ft H?WHTHIiHf Hi?Tift: W I 

H«TT Hft H^THHftHT Sifter fbrwt H??FT ill? I H =H 

A person who comes out of the house and enters 
again into the house will not become identical with it. 
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In the passage ‘These rivers come out from the sea 
and enter back into the, sea (through the clouds) and 
the sea remains the sea ’ the difference is stated. Other¬ 
wise the statement would have been as * these become 
the sea’ (instead of there would have been srefNt). 

Therefore, the rivers come out of sea and enter 

« 

into the sea (through the clouds). The Sea remains the 
same sea. The rivers will not become sea. The 
distinct water particles of the rivers will not become 
identical with the water particles of the sea. Such a 
position will not stand to reason. In that case, a few 
persons who enter into a congregation of people will 
have to be treated as becoming identical with them. 
This is against the experience and without the support 
of any reason. 

Expl. (1) In this section, it is pointed out that the 
illustration of also does not support 3?%^. On 

the contrary it supports only. 

(2) rrff rfi: 

| 

The meaning of ‘Svam’ and *Apita’ 

46. ft.ft —h ft spM ^tonft s ?ft 
| * STRtreT * fft 9^— 

5THFI II 

fft ’Wl'Tf# I 

sfttcT ^Tft jftw* ^ftft I 

ft^?FTT ^%ft fd<vtl ; ^ I 
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^ ffaPT wftrP 'TSjt I 

sfa: JIWl frpt ^Sfo ^ ^T II ^ I 

In the passage ‘ He enters into the God ’ the word 
‘Sva’ refers to the God. This meaning for the word 
‘Sva’ is found in the Sutra ‘ Svatmana cha Uttarayoh’. 

The Supreme God Visnu is designated as ‘Sva’ 
because of his independence. He is designated as 
Atma, because, he is all pervasive He is designated as 
Brahma, because, he possesses infinite attributes. He 
is glorious and he is imperishable. This is stated in 
Paramopanisat. 

The word Apita refers to the entry only, because, 
the word ‘ Svam ’ is mentioned in the accusative. In 
case identity was intended to be conveyed, the word 
would have been used as ‘Svena’ with the instrumental 
case. 

Just as a bird enters into its nest, similarly, Jiva 
enters into the God during the deep sleep and liberated 
states. However, he is distinct from him. 

Expl. (I) Advaitins interpret the statement — 

VTStfk ’ as the Jiva attains identity with Brahman. 

This contention of Advaitin is not correct. The word 
37ift?T does not refer to the identity but refers only to 
the entry. 3?^ 5T«%ST I 

Further the word ^ refers to the God in this context. 
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qTipgrwr^r 5 ?ifa 

fa^q; i 

*T5f 1>T% 3T^ g^: #5f: Slfafa ^\ ^T TTITRIRT 
fln?T: *rcffj ffrT ‘g^T’ ‘^’ 5I5^T¥?n STPStqTOfq- 

*n%»T I^pTc^ I 

9 

The meanings of the word ‘Jiva* and Prana 
47. ft, ft — ft$ fcj 
qfi^T aFT-m^^STT JTPI%4 SqTSFW %m\ft 
5fa: JTFi:: ^ q^Kfll I *T5n4 g$q: ^foft m fft 

rPTT^T I 

wq*n^q*r 3^E' f^r^rPtr^ i 
^55PR^T MT%3r*ft II ^ ^ I 
mi 5m<rcr^r srpqi^ ^ i $ft =q i 

M\i 5T3TT: fftUfaBi: ^TTfa 

Ml H*T 5 Trf^T% I 

qT5wq?qm pjrqf ^ *ft qft I 
STPTCTO ftfigi 3Fq: flSlfan m II ^ I 

My dear, similarly, this Jiva moves towards 
different objects (during the waking and dream states), 
not finding any other resting place rests in God only 
(during the deep sleep state). 

In this passage also the word Manas refers to Jiva 
and the word Prana refers to the God. In the passage 
‘where the Jiva enters into the God’ these two only 
have a reference. 

Jiva is designated as Manas, because, he is of 
sentient nature, he is designated as Pudgal, since he 
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goes to hell, he is called as AnuSayi and Sansari since 
he is affected by his deeds. 

The God is called Prana since he directs all. He 
is called San as he is free from the drawbacks. 

In the passage ‘ All beings arise from the God 
designated as Sat; these are sustained by him and have 
him as their ultimate support . 1 Bheda i.e., difference 
(between the God and Jiva) is stated. 

Lord Visnu is different from the Jivas, because, he 
is the creator, supporter and the abode after liberation. 

Expl. (1) The meanings of certain key words in the 
&akuni sutra illustration are explained here. 

(2) JR:-‘ *3 

JTWT:, *R I 

(3) The Advaita interpretation of etc., 

passage is as under : 

SKf 'it stttr |sr <rr 

^TT^f STRT*^RRf IT*1RT <TT: I ?T«IT ^ 

3TR<R trpTO: tTT: *T?RtRT: | ^ 

fafrl I ^ gfhgiR <T?RSR *TRT rTT: 
^Tc^qcTTiR I ilSMTRJ* ? 

This interpretation of Advaitin is not acceptable. It 
is not necessary to hold that the words Jjij*, 3JT*frT*T and 
irfrnjT refer to T^TT?l*T^KnT. In some contexts these refer 
to only fJTrur but not necessarily Here these 

refer to the God as i.e., wit 

rTT^rj 
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W^tf^TT^T^R: | 3?TTTW«Fn^TTg*nVoT ft?IT 3^T 
srftsm ifrnr^ swr! fafaTWnaiift: 

s^%«r 3 t^i ^ ftnRft | 

48. ft. ft.—3T^T 3ft%5T 3TR*RT 3|gsiftsg 

5TO#ll^ 3 <R sft^TRJRT 3Tf5n|fT: ^ft<RR: ft^TR: 

ftgft ?snnft ^fftsi^ wu^n srf^f^r: i fa fa 
TT*T«R: 3 lft^T 3 ITW fa fa I 

ft*RP stR fft Jflrfi: flrR JTPRRoil^ I 
fas? Jjftt ^ RR* 3*TT II 
^ni^nft ^ R$: fts^fors^ I 
tfSTfaT scmft fa? II 

nfa ffa fSJRRt *Rt$ft SR | f ft R | 

f!%3T STT 3TR >*SFT ?*Tlfa#r fan fa 

%<RRft& fan ^JTRftft STRiW jftSH n 

^f>: I 3RR5T 3ft*TCF^ gSRRJRlftftsn I 

'jH4»Ik , T»ii^h<S^* *Wft*TR2 *fft*TR; ftgtfSRift 
lft«RRtft<T: R? «R I ^<frRR: ft^TTR^ faft I 5lft 
%SRR?RST $K4ftlftsk I 

S^ntqRcR srfrs ^t^RMpR^ 5rft^ i 
3T%R gwr^Tf: HtrfTT fa %SFRJ: II 

fa Vfa\ 

fafan *ir ft»%£ ftpft n fa\ ft<ft fa- 
^ <ft i ^ shnftii: 5 ^r: i 

gWRT ^T n?' 1 
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Just as ia the passage 1 1 shall enter into these 
three deities with JIva i.e., Aniruddha form and 
create names and things \ the word JIva refers to the 
God, similarly, in the passage ‘ being entered by JIva 
i.e., the God Aniruddha, the Vrksajlva remains sucking 
water and rejoicing’ the word JIva conveys God. 
Sruti states that the word JIva is a name of the God 
Aniruddha. 

Lord Visnu is designated as JIva, since he sustains 
the senses of Jivas entering into the bodies of sentients 
and non-sentients. By mixing the great elements by 
the process of trivritkarana he makes the Jivas rotate 
in the cycle of birth and death. To be distinct from 
the Jivas is his characteristic. The JIva experiences 
joy even when he is in a tree, because of the presence 
of the God in it. 

In the passage ‘Having entered into these three 
the JIva, i.e., God Aniruddha’ it is not correct 
to take as ‘Samsari JIva entered again into these 
three’, because it is already clear that these three 
are sentient beings in view of the earlier statements 
‘the Tejas saw’, ‘the Ap saw’, * these three deities’. 
Therefore, in this passage the word JIva refers to 
God only. 

In the passage ‘being entered by JIva i.e., the God 
Aniruddha, the Vrksa JIva sucks water and rejoices ’, 
the word Jiva refers to the God only. However, one 
who sucks water and rejoices is Vrksa Jiva. A non- 
sentient being cannot rejoice. 

Body is the place for the sorrow and for the joy. 

But the body is non-sentient and is made out of 
8 
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grwKM<ikwKi^ * 

fcg 'w wrar^rafa sm- 

I 3ffi: sn^RF^i 5^ 5 I 

3uddc«IN *ll«lc«U^K*lPl I 

3TTrTTT^TTHT‘. ^ ^ irfaf tETR *pii: II 

sft i 

In the passage ‘My dear! that very subtle one 
i.e., the God whom you do not perceive, verily, 
because of his support this big Nyagrodha tree exists’, 
the word Anima refers to the God only. Because, 
later it is stated ‘The God is subtle, he is the essence 
of all, regulator of all, his will is infallible, he is the 
Lord of all, you are distinct from him’. (Therefore, 
Anima i.e., subtle refers to him only). 

With reference to the seeds the expression ‘Anvyah 
iva’ is used in feminine gender and with the particle 
Iva i.e., as it were. Therefore, the word Anima (that 
is used in masculine) does not refer to the seeds. It 
cannot also be said that Svetaketu is not observing the 
seeds. 

The expression Aitadatmya means belonging to 
the God or of the Lordship of God. In the phrase ‘Sa 
Atma’ the word Atma refers to God only. 

In the sutras ‘Dyubhvadi ayatanam Svasabdat’ 
‘Na anumanam Atatacchabdat ’, ‘Pranabhrit cha’ and 
in the passage ‘ Tameva ekam janath Atmanam ’, since 
the word Atma which is a synonym of the word ‘ Sva ’ 
is used, the God is referred to and not Prakrti or Jiva. 
This is stated by Vedavyasa himself. 
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Therefore, the word ‘Atma’ primarily refers to 
the God only. 

The Supreme God Hari is designated as Atma 
because he is everywhere and he knows all. The others 
are called Atma only in the secondary sense. Their 
attributes are limited. 

ExpL (1) The meanings of the words 3 tRiRT and HTrHT 
are explained here. Both these refer to the Supreme God. 

(2) The implications of the word and nfatH 

have to be clearly distinguished. is an adjective of 

qT*TT: and refers to the smallness of the seeds. Anima is a 
reference to the subtle nature of the God. It is this subtle 
and invisible God who enables the small seeds to grow into 
a big tree. Therefore, one has to believe him even if he is 
not visible. 

(4) In the Upanisadic usage the word 3TTr(TT refers to 
the God. This is pointed out by quoting the Brahmasutras 
wherein this point is made clear. 

The illustrations of a sick person and the robber 
also convey the difference 

so. ft. ft.— fa: w mu 

3IRlft fa * ftv2&* II fft ^ I 

fa ssrh l 3^4 sroftft 

totcr: *fa i * ft *prft i 
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FFT aft* ^%>n: I 

5iw^<nTf^T ? T w wsrercr: n 

MWMWWft^W TOPJlt 9lty*tjN: II 
tmfcu ftrR^r: 3 twf^3%t: i 
% a ^ Tsqf^r f gnnft ftp^t n 
a*n srCtTFii <ro i 

*m: src^srFTt snf^r: ^ftatssfo n 

$*PTft»T F F»5FF: *n**ift<n I 

Wl 

In the passage 4 Prana merges into the Tejas, and 
the Tejas into the Supreme God, he does not know ’ 
the dependency of the Jiva on the God only is stated 
by pointing out that when the God takes in the Prana 
etc., the Jiva will not be able to know and function 
through them, and when the God allows these to 
function out then only the Jiva knows and functions 
through them. 

When the God endows Jiva with the Prana etc., 
then, the Jiva knows and functions but when these 
senses are made functionless, then, he is not able to 
know anything. 

In the passage ‘ He robbed, he stole ’ also since 
only an object that is different from the robber could 
be robbed, the difference is stated in this illustration 
also. One who thinks himself to be the God unmind¬ 
ful of the distinction is a robber only. He who gives 
up his own is not a robber. 
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The unwise who talk of the identity (between Jiva 
and Brahman) without knowing the true teachings of 
iastra, engaged only in debate, afflicted with the lust, 
anger, and arrogance are the robbers of the scriptures 
since they do not know the purport of the scripture 
correctly. 

Those who steal the Brahman by hiding his true 
nature, will never enjoy bliss, their minds are immature 
and inauspicious, they always look for the drawbacks 
and never seek god’s attributes, their very constitution 
is that of Tamas and therefore, their goal is Tamas 
only. 

The God is distinct in respect of his very 
nature, by the evidence of the scripture, and for the 
very purpose of comprehension. Therefore, there 
will be no scriptural harmony if one considers himself 
to be identical with the God. This is stated in Moksa- 
dharma. 

Expl. (1) It is stated here that the illustrations of a 
dying person, and that of a robber also convey the differ¬ 
ence between the Jiva and Brahman. 

(2) (i) OTUdTWGWN- 1 ^ SSJTfar ’ *3TTf?5ITOT<JTT 

(ii) - ‘ 5T ’ ^Tf^qTTUit 

(3) »TfrnmSftct:, sfTfhft:—ifa+Kfl:, 

(J.T.) 
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All nine illustrations convey the difference 
51. Rft — 

*T*TT to ^ it ^ 5THWST W I 
W TO to^^l TOT I 

tot =%t^t4t ^ to q tori to i 

TO Stftrt f*rt tort I 
TOft *T <fto to to II 

tor rsqq totto ^ i 

to: ito snsto^TO u 

to ^ to^rcto i 

tofctrcr Jn'H’^^lto ^ *t: I 
to : TOtfrt 3TO ito: II 

*to i 

sr: ti’KK'K^f qto I 

to 1 ** 'it fro gto sntos^TO ll 

totosr *tit i rt: r^t TOFterro- 

si^whiR^uk 'T^rfqfrq qto^rq- 
^Fto f^R^r tost ft srlttosto i 
<i%$ snftotot tototo toto^to to 
to% i ^ 

^srj^ *ftort qfts i 
TO*T^ to %^to JT^ST: II 

toR q *<«wt*q *tr ^^% tT tT* to i 

Like the bird and the string to which it is tied, 
like the juices of flowers of different trees, like the 
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rivers and sea, like water and salt, like the thief and 
the stolen property, like the person and the country of 
Gandhara, the Jiva and God are distinct and have 
distinct characteristics. Though the God is distinct 
and is the regulator of Jiva, the ignorant do not 
realise this because of his very subtle nature. One who 
knows the distinction from the God attains liberation 
but those who do not realise it, will remain in bond¬ 
age. This is stated in Paramopanisat. 

The ignorant who do not realise that Lord Visnu 
regulates senses, vital airs, Manas etc., of all Jivas, God 
is distinct from Jivas, and thinks that he himself 
is the master of his body, senses, vital airs and manas 
continues to be in bondage. But he who realises the 
distinction between the God and himself will attain 
liberation. Those who do not realise this distinction 
will be in bondage. 

Svetaketu had become conceited thinking that he 
himself had studied the entire Veda without realising 
that it was God who had bestowed this knowledge on 
him. This conceit is removed here by teaching him 
that he is entirely dependent upon the God. 

‘ Some say that before creation there was nothing, 
it was all sunya’. This view of some debators is also 
refuted here. 

Some ignorant persons consider the sacrifices, 
gifts etc., only as the highest good without knowing 
the true purport of Sruti. Their wrong thought is also 
refuted here. It is already pointed out that some 
ignorant persons talk of identity between Jiva and 
Brahman and their view is rejected. 
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Expl. (1) In this section, first, it is shown that all the 
nine illustrations support Bheda i.e., the difference between 
the Jiva and Brahman. Then* it is stated that the idea of 
Abheda is entertained by some on four grounds. All these 
are incorrect grounds. Therefore, the idea of Abheda 
should be rejected and Bheda should be realised. 

(2) (i) ^srRnrfa 

qjfa 

(ii) jtsit q# ^ ?Tsn fvrsrV i w ?trt- 

fajr^r: *t*tt ^ ;wj: ^3?^ ^f«rr *ittw 1 

(iii) ^T«TT fWfsfa $T^T * 

?f«rr &T*>sfq ^ 1 

(iv) q*rr q^grajn^TT^ 

qfa 1 (J.T.) 

(3) The four grounds on which 3T%fsnfH is shown in 
this section are as under : 

(i) In the passage ‘ acq>: *r$5ftaRT smttft 
FT^T’ etc., it is stated that the senses, vital air, manas 
etc., are regulated by the God but ignorant persons think 
that they are the masters of these. This appropriation of 
God’s role to oneself is a kind of cfctTTfvTHTfT. Mirfl?;! is a 
representative of such q^qrf*TffTf^3s. His is 

refuted and is made. 

3T? cfrq^r ( ift-SR: ^#3ft«TT5TlflT3rTf^ i^nf^lTqiR 

^ vmq?r: <r?f ^sfq *r: 

1 ^ar^nfiriTT^ ^tth x^pnfwrR qq ara: sWqf stm^t 
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%7T%71TO%7TRT ^oRRlfflgTf^infHM fi.^l 1 T*>- 
ttareftto: fo*T7i *tr: i (J.T.) 

(ii) The first ground of H^Tsnfn stated above is of 
a general nature. The second ground is particularly with 
reference to £vetaketu himself. He thought that he got the 
knowledge of the entire Veda himself. He failed to realise 
that the God is the bestower of all knowledge. This is 
again appropriating the role of the God to oneself. This 
an^infR is refuted by the Jsruti as ‘ 

37fItW ST^TRtSJTf^pr: 5 ft 

rrf%rgT *FRf*n?r i 

(iii) The third ground of is by way of 

All along certain people have been arguing support¬ 
ing 3T*^. This has to be refuted and it is refuted as ‘STrTr^ 
This ground is indicated by the passage 
3 * 15 : etc. 

1 3733; cturcft ’3^3 i 

(iv) The fourth ground of sn^vifn is incorrect 
understanding of «|f*t | For instance the agfo passage 1 37 j 
HSnfer ’ does not teach but still some ignorant people 
interpret it as teaching sftaatfcTT. This passage really 
teaches 3TR7j|filR of STgR. 

*7ft3t 375 asrreTr'ten^TT 33 ; 3T3t 3 37Rqffnar: 
RTf^ 3^ftiTT^3 a7R«7T^R^?TT OTff ^ 

‘ 37713, c37T*ft ’3FR | 

Taking etc., as and its rejection 

is another example of gjf7RTc*RfwR and its rejection. 
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Thus in the above four ways ignorant people are 
prone to think of Envisaging these, is rejected 

and ^ is affirmed by ‘3Trl^ Wife' I 3T<T8ijjqfaTft- 
cTfafa^s ^rBs 1 

The grounds of *T$fe?TTJT 

52. ft. ft. — ^ 

*rtc»jr^ I * 5 ft«qR^ I 

ssnft* ft«w* *nift i *f| iftir: 

I ftf\^ rfft: ^T*ft: | ^ ^RTftft 3R5Rfft 
ft #l^f: I T^mM * * I ^ft m- ^TT^f: 

I 

=* 3PW m I 

The process of creation by the God is explained 
from the passages ‘Sadeva somya idam agre asit ’ etc., 
to convey that all are entirely dependent upon the God. 

By knowing one all others are known on three 
grounds viz. (i) Pradhanyat i.e., on account of the God 
being most important, (ii) SadrSyat i.e., on account of 
others’ slight similarity with the God. (iii) Karanatvat 
i.e., on account of God being the cause. 

Not on account of all others being unreal as 
contended by Advaitin. By knowing the real, one will 
not know the unreal. One who knows Sukti (the 
adhisthana) will not know Rajata (the aropa). Because, 
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these two comprehensions are opposed to each other. 
(One who comprehends the superimposed will not 
know that on which it is superimposed and One who 
knows that on which something is superimposed will 
not know the superimposed). 

One who does not know Rajat (that is super¬ 
imposed'by realising that it is not really Rajata knows 
Sukti (the adhisthana of superimposition) on the 
contrary if he still comprehends Rajat (without realising 
that it is not Rajata) he does not know Sukti. 

The comprehension of the absence of something 
needs the knowledge of that elsewhere (but not in the 
very place of absence). If such a position is not 
accepted (if it is insisted that the Pratiyogi should be 
comprehended in the very place of its absence) the 
comprension of the absence itself becomes impossible. 

Expl. (1) In this section the grounds of 

are explained. The Advaitin’s contention that 
by STtSeigrarifr, is stated here, is 

rejected. 

(2) Advaitins contend that in the first half of the 
Sixth Chapter of Chandogya Upanisat Upadanakaranatva 
of Brahman is described and the Mithyatva of all else is 
pointed out. Therefore, the second part of this chapter 
wherein rTT^RfH occurs should be interpreted in tune 
with this. 

‘ ^ ^ STST fTSrarftfrT 51T^ wtffa ’ ffa 

i ^ ^ 'ifTon farcin 

r i ^ mm: 
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i facmrsr i 

RTTOTOI^ | (J.T.) 

(3) The above contention of Advaitin is rejected 

here. In the first half of the Sixth Chapter of Chandogya 
Upadanakaranatva of Brahman is not stated. It is kartrtva 
i.e., Nimittakaranatva that is stated. .This does not 
warrant of IHT^ I The fstfaTreurtnrq- i.e., 

of Brahman i.e., God is stated here to point out that all 
are dependent upon the God and regulated by him. 

*TT^r ?if? mig; i * wr l 

rim fafaTlrl^r I 

(4) Further, Advaitins contend that q;9;f^jrT^«T ^T^- 
ftqTR is stated here in order to point out fijsaTlrW of 5PH^ I 

*T#fw^T ^ 5l^o?TfrlV%<JT ^ri: 

395^ | 

This contention is also not correct. q;^fe*l%ST ST$- 
f*WR is stated here to show STRICT of ffSR, *TTT^T 

of others with STQR and fafilTT^TruF^ of 3QR. None of 
these three grounds needs fotRiR of 5PH^ I 

tS'fcfqSIl^d ^ HUlflU *P7r[ Srf^T JRRRt^ , ^*Hldl 

ffcf^snn«m , ^ gTjrifiT^fhfiR; i (J.T.) 

(5) cannot be worked out by 
considering all else as f^etn. STRSTfHTR cannot lead to 

fFPRi arnRH i 

3Tf^f^Td^ll»l»T 3TMWW fTT*T «T ^Hcris^H. I tjd 

rT^T aTT^ftrl I (J.T.) 
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(6) The knowledge of 3 ?Rt£T*T and the knowledge of 
are opposed to each other. One prevents the 

other. For instance, One to whom appears as rsnr is 
not aware of both qjftj and C3T7T simultaneously. When he 
sees rira he is not aware of |jf%J and when he finds 
he gets rid of r3T?T idea. 

Similarly, One who has srgTOTST will get rid of *T^ir*T- 
Sq’R. Therefore, there cannot be *T^5riFiVT«T by SrgnfTT'T- 

(7) Ttn^T^irni^TifST SR*riST may hold good if it is 

'Tftonftr ?7TqT*T. But Advaitins talk of fiteafaiqur. In 
case of ft^rrf<JfqT*T the g'triqiH is 3?felJT*T and * ts is 
HT^faeT. As soon as HfeBTTOTTr arises the 
disappears. For instance as soon as arises the 

disappears. Therefore tre.ftqri%«r *r$fafn*T does 
not work in case of fitarffTT^R. 


53. ft, ft.— 




I ^ ITRTf m> fEH 

snp: 5flft?r: ?ft | 


^ ftwft ^ pt w( sft s*ts*r- 

ftft i wtp^ i 

qiOT &MfaHT^T#1THft ft I tft*T *fl«q«ttlft 

ft^FT snft- 

^riR^n i 


315W ^ I 

'spfr^ i 5i II i$$#TOE*rcnft sF^wnft i 
ft 
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By the knowledge of the most prominent the 
unimportant are as good as known (that is to say, the 
purpose of knowing them is superfluous). For example 
when the most important person of a village is known, 
invited or destroyed, it is stated the whole village is 
known, invited or destroyed. Similarly, when the 
cause i.e., the father is known, the son-is known, and 
one states that I now know that this boy is the son of 
this person. (Similarly by the description of God’s 
creation) it will be known that this world is God’s 
creation. 

By the knowledge of one woman one knows 
others as women on account of similarity Such simi¬ 
larity (between the God and the world) is intended to 
be conveyed here by the example 4 My dear, just as by 
knowing one lump of clay, all clay-made things are 
known ’ etc. 

Otherwise the word 4 one ’ and ‘lump’ would be 
purposeless. 4 By the knowledge of clay ’ would have 
been sufficient. The other clay objects do not consist of 
this one lump of clay. Therefore, it is only similarity 
that is intended to be conveyed here (but not Upadana- 
karanatva). 

Expl. (1) Advaitins take the examples of ‘One lump 
of clay and the objects made of clay * to support Upadana- 
karanatva of Brahman and explain ‘ crefirqrpt'T ’ 

as T7t?T*T«BirnT agtfcqTT^T RSamfsSTTST- The untenability 
of such interpretation is already explained. Here, it is 
further explained that the very wordings of the 
example are against The example 

indicates only similarity. 
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(2) According to Dvaita interpretation three grounds 
arc stated for These are STiq?;?, 

SiRor and triC^T These three grounds are further 
explained here with suitable examples : (i) To explain 
ground the example of the knowledge of the most 
important person in a village resulting in the superfluous¬ 
ness of the knowledge of others is given. This example 
enables us to know that the knowledge of the Supreme 
God makes the knowledge of all others superfluous. 

3TtRRHT^ 

WRR HRfafrl ^T^fTT: 3T*^T I 

qfM> q iTTici^crJiil^cr i qqq 

3Tlfv^Rn^ | 

(ii) The second ground for ^rRtHR is 

When firoT is known becomes known. For 
instance when the father is known then the son is known. 
Similarly, when the God who is the creator is known, the 
world is known as created by him. Knowing merely the 
world does not serve any purpose. But if it is known as 
the creation of the God it is meaningful. 

3<T^TTfTrTft ^«( i vn'hiTOTrnjT ^«K l d'lfq qj^Ti- 
-jq^r HRd i q# qttTTRft arfq 3Rc+i»oi<dif5- 
^qw hr img; HRii i faw 

HR sqqtR^tf^ | 3RqTf&TRTf?RT 

qmgw&qrci; i am: ggspn rfq^iq HRRq i 

q^rfq qqra: q ^sq: qnqTURr^q i h 

TqqqjRORtTfq^qnT HR% I qf&R HHT f%RHT% IR^fq 



130 


VISNUTATTVAVINIRNAYa 


rfc^JSRlf^^T HM TR | 3RT: vprqf^I tt^ f^y 3TRT | 
The VTroTr? referred to liere is not T<TT?T*TW^nTceT but 

*Rhs^qfafRYT*T*tirr*. 

(iii) also leads to n«fo*iiR 

This is explained by the example of the knowledge of one 
woman leading to the knowledge of all women. 

^TT^rr^rt ‘ ^r- 

?T*IT ?I*¥T *PTWfrI TT9TRH HR qTTTTfui+'RHT^- 

S?ITrf WT^fq ?RT I StRT^Tf^^T %rRR*lTS- 

*ffaT 3lfq <RT |fPR?T I 

aR: ar^faRR iPTrsn^RT arRrT: gwfcejr^ * qrufT?- 

fqqw atwmr: fa^r: *tr: 1 

(3) q:vf^ 7 T%«T ^nrf^STR cannot be taken in the literal 
sense. Therefore, its implication is explained here on 
three grounds: (1) The God is Supreme. The 
etc., are subordinate. Therefore, by knowing the 
Supreme God the purpose of knowing others is more than 
served. 

arsnn^T^R *rrYsr ^jrrstrt^ i 

qnt^Tf5ftrrcfqirR’j*JTf5JTT arfaq; ^ 

i sr: *teR q>T4tf i 

This is explaining the implication of H^'- 

f%SR on sn^Hr^r ground. 

(2) Another way of explaining it is, if one knows the 
God as the creator of the whole world, he will automa¬ 
tically know that the world is his creation. This is know¬ 
ing the glory of the God. A 33 ^ will not be interested in 
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merely knowing the world as a physical scientist. His 
knowing the world will be meaningful and fruitful if only 
it helps to know the glory of the God. Therefore, ^$fe|TR 
should imply to him YPRtT: 3T*Tf*Rorr%*r f^*n*T and ^4* 
f^STR the *R5PR: JfR. This is explaining 

the implication of this statement on the ground of 5»T?:uTR. 
This is naturally but not 

^'U^Wf;KcrTr i *. 

(3) The third way of explaining it is on the ground of 

similarity. 3C*m is WR. It is as real as the God is. sft^s 
are %?Rs. They have 5TR and 3fRR. Thus, SPTrJ has 
similarity with the God in respect of ctRR and sffa has 
similarity in respect of and 3TRR. Therefore, 

by knowing the God who is ^rfe^Rf^q the knowledge of 
5T*R and sftq’ that are similar is easy. This is the third 
implication of 

Advaitins take by iRifeoTR the 9QRR and by *R- 
fwn the agriftftYi>fo«tTR*R. The 
5TR is a negative outcome and cannot be termed as ^R- 
fa*R- The fallacy of such an interpretation is already 
pointed out. 

(4) Now, the question is, whether the example given 
in the Upanisat itself viz. tRiljfRVTfireiSt.r 

supports ground of *r4f*5niT or 

ground. To settle this we have to study the 
implications of the words and in this example. 

refers to one lump of clay. This one lump of 
clay cannot be the of all clay objects. Each 

clay object will have its own lump of clay as its 
*5KnT. Therefore, the knowledge of one lump of clay does 
not constitute the knowledge of the of all 
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objects of clay. Therefore, the knowledge of this one 
lump of clay cannot lead to the knowledge of all clay 
objects. Further, one lump of clay itself is a clay object. 
It is also a of but not a VfCVT of another JgflTO 
object; much less of all objects. This is the implica¬ 
tion of If Tqt^RqJTCOrR was intended here the 

statement would have been as qqRT Iff! ft$TR*TT *R 
JJfRW ftwR Hence, S’q^RqjTCOTR is not at all 

intended to be conveyed here as the ground of q5tft5TT?t*T 

W#ftWR. 

If STF^q is taken as the ground of (RiflrerrSR ^ftsTR 
there will be no difficulty of any kind. It is common experi¬ 
ence that by knowing one that is similar to many, the others 
could be known on account of similarity. This is already 
explained above in respect of the God and all others. 

Vacharambhana Sruti also does not support 
Mithyatva of the world 

54. ft. ft.—W dt^RT 3$ 

ftfTR ^ TO 

qft I »T 

qt $T*q?TO^ i 

ftw: q 

RSF**"! ft^JTr* 3Tft^rT 

I 

^ | 3R: q fsfTft 5PR: ft^q^tifstft || 
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‘ My dear, just as by knowing one gold nugget all 
(hat is made of gold is known ‘ My dear, just as by 
knowing one nail-cutter all that is made of iron is 
known ’—in these examples also the words and nfnr 
will be superfluous. All golden objects are not made 
of only one nugget of gold. All iron objects are not 
made of a nail-cutter. 

The words other than Sanskrit words are produced 
by the sense of speech and therefore are not real. But 
in the example ‘the Sanskrit word Mrttika is eternal’ 
it is stated that ‘ the words other than Sanskrit words 
are produced and therefore are not eternal but the 
Sanskrit word Mrttika is not produced (it is only 
manifested) and therefore it is eternal.’ This is the 
meaning of this Sruti. 

Here the word is not used in the sense 

of Mithya. To read this word as is 

reading something that is not found in the Sruti text. 
In that case the words ffo and swrcta will become 
superfluous. 

Expl. ( 1 ) Two more examples given to explain Tfr 
are discussed in this section. The two 
examples are : (i) and objects, (ii) *ra- 

and STTOrfcra’ objects. These two also do not 
support to be the ground for ST#- 

All golden objects are not made out of one nugget 
of gold and therefore there is no ¥7r^l»ft , TT^7‘*TI7 between 
one nugget of gold and all other golden objects. If such 
T 7 T?Tift<TT^T*U 7 was intended then f^Tt^I 

foqria would have been sufficient. The words 
75 ; and ufoT would be superfluous. 
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In the example of and *T*trrfasr also, all 

iron objects are not made of one nail-cutter. Therefore, 
there is no between the two. Moreover 

the nail-cutter is clearly an object of iron by itself. It is 
not just raw iron. 

In view of the above, these two examples also explain 
on the ground of similarity only. 

(2) It is explained above that the three examples 

given to explain w4Rren«T are based on the 

ground of i.e., similarity only. In this case, giving 

three examples will be unnecessary. This objection is 
answered by pointing out that even Advaitin utilises the 
three examples to explain only one ground viz., 

When he is asked as to why three examples are 
given for one and the same point, he answers that since 
the point to be explained is not simple, three examples 
are given to explain the same point. Dvaitin also can 
repeat the same answer. However, the purpose of three 
examples is also explained in Upanisatbhasya. 

vrg 

(artrTTftm?!) ftaifftcrorer finqrqraft 

i sro- 

i Tgssr egT^rratr i 

(3) In addition to the three examples mentioned 
above, one more example viz., the example of the knowl¬ 
edge of the Sanskrit words making the knowledge of other 
words superfluous is mentioned thrice after each of the 
above example. The point made in this fourth example is, 
the Sanskrit words are eternal. These are not produced 
but are only manifested. The other words are produced. 
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Therefore, Sanskrit words are STOPT while the other words 
are aracN'T. Therefore the knowledge of Sanskrit words 
makes the knowledge of other words superfluous. This 
is also an example to explain on the 

ground of 

stt^t 3Tf*Tf^<Ji srrcrr witot 

rTfa^TT: * 3 ^ s?T^RJf I apf: ?rrfa 

fafrTTft 5TTH^T faR ^ | 

JTT'qR^tT^. ^f%|TT%»T fl#fairRg'ti5 SSTR: 3T%«T 
T^ER | W fvRIRR ? V TR 

^f%frpFHsr^H <r??TRTg; <rt 

jRSITR'FiS 'TTHRHITT^ 3WT% I 

(3) The Advaitins interpret this passage 
etc., to support Their interpretation is as 

under : 

f^TT: Hum 5TT^5f * flPRT*t Jim 3*3 3T% | qpTl^it: 

mi 3*3 i m: ssTTUTo^faft^i 3 >t$r ftrcirTRT^i 

y?TT R3^3 fttlt^3^** 
I 

This interpretation of Advaitin is untenable. The 
very wordings of this £ruti passage are against this inter¬ 
pretation. For example, the word ^r^TWTtJT does not 

mean fipc^n. To stretch this expression to mean q’T^frcWTtJT- 

is going beyond what this states. Further, 

since both the expressions and *TTRthr are 

interpreted in the same way by Advaitin one of them is 
superfluous. The word after clearly shows 
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that 7{fq(q;T refers to the word but not the object 

Therefore, Advaita interpretation of this passage 
as conveying 5T<rf«I?£*?T?? is untenable. 

(i) ^irrw^: f% fasqret | 

?n?j: i arfavrrarewRTg; i * fetor: i arq’iqf'tqTfeqTFqT- 


55 T 77 T^ | 

SRFcJfl: ^TT^ffffrT 5ft %<T | 

srfer irrq^: sfer i i tor: i 

(ii) 5i®?q ; rr^'6cwrr?i^^?f arsjqTr^^r^Tjft'- 

515 ?: stot: ^TTcl, i 


(iii) 37?: Tjfswfet q^feiMe||«H| eyi*rt^i'F^ ?T?T- 
TF«OT?Tq% 57 f^lfq »Tner: I 57 %? 5 j 5 ST 5 : ^T- 

q^q fe<| SpFr’r $qifq fe?T?7 | 


Scripture supports the reality of the world 
55. feft.— 

4 qRt^wi ^ ^Trn I 

fa* 3 *ifarcsi * jrftHfa ^ r 

JT wm wt ^Il^f I 

4 3 RR^ faifaffa I 

5 RFW WJlfqr ^ faqijft 5 TT Rft rRTS 

*rfa^r 

4 3 t^?nn^* 5 R^< 5 i^ri» Rifrt* «r fti* sti i 

*r: *RTS* SRfatffeS %$[ *RfW *T^T \ } 



visnutattvavinirnaya 


137 


3PTC^n^ fo * F T ^ I 

^cft ffl^T^WT ?TSMRtS5H5^«i: I 
JW^wfo: ^THT 3Rmts^i > || ^TKS* | 

The Supreme God who is omniscient, ruler of the 
minds of all, superior to all, independent, created all 
the things truly at all times. 

Whatever the God has created that is true. Nothing 
is sublated later. The Supreme God receives the 
sacrificial offerings and bestows the fruits on the sacri- 
ficers. O, the affluent Indra and Brhaspati! the world 
governed by you is real. All the gods know your task 
of protecting this world. 1 declare the great and true 
deeds of the Supreme God. 

This world is going on endlessly as it is. It was 
never sublated in the past and will never be sublated in 
future. 

Ignorant persons who do not know the great 
power of the Supreme God say that this world is not 
real. The God has created this world truly and there¬ 
fore is designated as Satyakarma. 

Some say that this world is unreal and sublated. 
It has no lord. It is not developed through the stages 
of Prakrti, Mahat, Ahankara etc. It has no definite 
cause. The ignorant who had such a view indulge in 
cruel activities and lead the world towards destruction. 

Expl. (1) In this section, the !$ruti and Smrti passages 
that declare that the world is real are quoted. 
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(2) qjfa: sr%:, ir^fN^-iTJTOT^tfw, qfr*Rfa -h^FIh Rf 

Tfr^: strft 5TT:, v^. 3TT«R: *TST St: ^T^:, 

'TT^^JT: 3Tsrfg^ IT^T^T ftfiforcT^ j 

(3) (i) stt! gftrrifc srg jnmfa, <t*tt 

«rg 'm ^rahr ?mTft qrrpgT: qfk^j ^ 

^?r^or i 

(ii) JT^T^V *Rqr<?f S^^Tf^’W'V g^>: a?^Sf 5^ 
Thrift, ^f g^ft: m *Tn?qre^Tf^ qrq anqjjn ?qqT 
^?n arfq qfirefNi *{?jt ^orrft wrff&r, 

at^wsnfor ^ ar^, sRqw-*Rqq>foroT i 

(4) 3T-TTFqr ^f^q-Ji#: JTfPi *f?r: ar^piT: 53nf^- 

5pTN 5T «5ffrl | 

Import of the words m*n, 3 t??r, arfiNn etc. 

56. ft. ft — 

* 3r^cH^^Tf{^r^Ir^| I 

yaiftsFq *mi * 5 msrfWfti n 
fat fa^ jnftft i 

q^rr^rt <ift (Wugmi«ns ft II ' 

l ft irftqftqft i 

* 5^lftftft<T WE\ft mmfa 5J*I^ I 
3 ft?n3*ft fa n 
tterft^irft 3 fkfam JT^: i 

3f $^Tt>: ^*T ^ II 
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s q^qrqsr aqq^* fft n 
< ^rlqf^fRW *rcqfti% wrn q q?q faT%q r 

* *TST*rfoqftqfr ftqfrqffeftft ^ i 
JTfftqfa^q n 

JTfft: iTfeqJTqT^ q^TCT qm^ q^: I 

3 ? ^>: fansfqcift *jf|<n 11 

qr^jq^qT f| qqiftq^ I 

f^<qt: Jurf^qqq I 

Hfffcqt fl 5ft: m ^ n # ^ i 

The world is sometimes compared to the dream, 
etc., only to bring out its non-eternal nature, changing 
nature and the nature of its dependency. It is not 
intended to convey its sublating nature i.e., Mithyatva. 
The omniscient God Lord Visnu knows it all the time. 
Therefore, it is not correct to say that it is sublated by 
the knowledge. However, it is always dependent upon 
the God. 

The world is called as Mayamaya as it is created 
by the Prajna i.e., knowledge of the God. It is called 
as Anrta as it is occupied by the God. The world is 
eternal as a continuous flow. It is never sublated by 
the knowledge. The God is called ‘a?’ the world is stst. 
Since the world is entirely dependent upon the God 
(i.e., at) he is designated as Asatya. God is the regu¬ 
lator of the reality of the real like the sun regulating 
the reality of the rainbow. 
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Satya is the secret name of the Supreme God. 
Pranas i.e., Chaturmukha Brahma etc., Gods are called 
Satya and he is the regulator of their Satyatva. 

O Lord ! your will is called as Mahamaya, Avidya, 
Niyati, Mohini, Prakrti, Vasana etc., by innumerable 
nsnicSt * 

It is called Prakrti as it does great things, it is 
called Vasana as it creates. 

The God is called 3 T, the knowledge pertaining to 
him is called Avidya. That which is plentiful is Maya 
and his will is called Maya as it is plentiful. The 
God’s will is called by all these names. The God is 
the very embodiment of his will which is of the nature 
of his bliss. 

Expl. (1) In this section it is explained that certain 
expressions like Mayamaya, Anitya, Vikari etc., used 
with reference to the world in scripture do not convey 
Mithyatva of the world. These only convey its non¬ 
eternal and changing nature. 

It is also explained that the words Maya, Avidya, 
Vasana etc,, are only different names of God’s will. 

*3 grrortf ‘ w ’ sms: 

i rrer | stmt: * 

(2) ^itmt: 

IHR5T aretT: 

ST^frt:, sfa «fT^RT I 
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Distinction is the very nature of an entity 

57. ft. ft.— 

* ^ irrrcftr fl i 

shifts? i 

*T^qTfTT?Tft«r %cJITft^T $ft: I 

3ft ^ * #T: IP 

fft THTW^ft: I 

The entire Veda conveys the difference of the God 
from all i.e., Jivas and Jada. This difference is nothing 
but the supremacy, independence, omniscience etc., 
attributes of the God. The distinction from others is 
the very nature of the God. The distinction is the very 
nature of an entity The term ‘Sva’ in the word 
Svarupa indicates its distinction from all others. The 
Sruti 1 Neti Neti’ etc., conveys the distinction of God 
from all others. All other Srutis also convey the same. 

Expl. (1) In this section the fact that the entire Veda 
conveys the distinction of the God from all others is 
stressed again. The objection how can Sjruti convey two 
chief purports viz., the supremacy of the God and the 
distinction of the God from all others is answered by 
pointing out that the two attributes viz., supremacy and 
distinction are not different from each other both being 
the very nature of the God. 

(i) tjt: 

<o 
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(ii) srW wfcwg sfcrsrsrerqiTg M inq- 

‘ ^3^3*3 f^oft: ’ ffa 3j£ifaqft *Tq^5T3T 

gfTWR’T^TyTPc^T flfgjfaTg I 3^ 3333 3^T3T<q^- 

gqqq% %^[ 3tt^ if? i 3 3 *K: ^TT3-?3Tf^q: i^?33: i 
33 : ^ 33 3t4: i 33> 3 f3T>3: i 

(iii) 3333 : 3i wnfftr: T 3T =3 3^q3T 

3533 3T3^qtfi3 i 

(iv) ^mfqJi«^i«-<-iMd: ^q^rs^r: 3^gq*: ^rqr3qr>qT?oi: 

33Vt: | 3353 ‘ 3fa arr^wr: f333T^: ’ 
?3q3«J®3 i'£f%3t33T3 *33i®3‘ ugT3% irf3 3*33 i 33 ^ 
Htrftsqif^i 33 s^qftrei**: ^q^ i 33 : qWg; sqnfrT- 
rfa 53: ^qita i f3frqf33STr3T g ^T^^Tfggqh ^fafarpn 

®3FJt 3T =3 fM^lS ^ 3T?q^f3f3 *113: | 

The points made in the above remarks are as under : 
(i) The distinction of an entity from all others 
constitutes the very nature of that entity. The essential 
nature of an entity and the distinction of that entity from 
all others are not different. 

(ii) *3T3*S3, *Tl#f3, *rt»a4 etc., attributes of the 
God are identical with the God and are his very essential 
nature. The distinction of the God from all others is also 
an internal attribute and identical with the God. In view 
of this, the Svatantrya, Sarvajnya etc., attributes and the 
attribute distinction are essentially not different from each 
other. Further, all these are not different from the God. 
Therefore, there is nothing wrong in saying that both the 
supremacy of the God and the distinction of the God from 
all others are the chief purport of the entire Veda. In 
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fact, these are not two purports but two statements of one 
and the same purport. 

(iii) Though the attributes of the God and the God 
are identical, and different attributes of the God are also 
identical, one can talk of them as if these are different on 
account of Visesa. 

Interpretation of Abheda Srutis 

58. ft.ft.— 

* smifar 7 

‘ ms*rr 

* 31 ^1% m d^Rd^ftfr 7 

3If*TRT Jn&fifa: 1 

SdTRTfftfa # 3W^5S#Wr: I 
<H«lUsh0*4*|l Sift I 
3d3F^*TdTsi«T ?T^TT?qf^FqR I 
*dd»-5itdi^ snrfcd ^?n%sRf^^ I 
d^H-’TTl ^5 | 

«TdR I 

f^R tTdt I 7 
fft I 

* I 

srf^TrR tT^TR II 
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The God who is in me is Brahma i.e., Gunapurna. 

The God who is in me is in the Sun and the God 
who is in the Sun is in me. 

The God who is in Aditya is in me. 

In all these the reference is to Antaryamin i.e,, 
the God present within. 

The God who is in Purusa and is in Aditya is one. 

1 H ’ refers to Brahman and the word ‘ Aham ’ 
conveys Brahman. This is the secret name of 
Brahman. 

The God is called ‘Aham’ since nobody can leave 
him. He is called ‘Tvam’ as he is always in front. He 
is called ‘Sah’ as he is beyond senses. 

All case suffix forms of the word Asmad, Yusmad, 
and Tat convey the God. All numbers also convey 
the God though he is one. All these convey him since 
he is independent and supreme. These convey the 
Jfvas and Jada only secondarily. The verbal suffixes 
also convey him. Lord Visnu is everywhere. He is 
distinct from all and he has many forms. Thus states 
Narayana Sruti. 

Such knowledge of the God which conveys the 
fact that he is present in all beings which are mutually 
distinct and distinct from him, he is imperishable, he 
has no internal distinctions and is Supreme is Satvika 
knowledge. This is stated by Lord himself in the Gita. 

Expl. (1) In this section, certain !»ruti passages that 
superficially appear to convey Abheda are quoted to show 
that these convey Antaryamitva but not Abheda. 



VrsNUTATTVAVINIRNAYA 


145 


(2) (i) 3TT?J (3T< Sf5TT**ftft ^ 

(ii) fedft (q>s§; street ar?rnrff»T- 

iftsft vr^^ifr^r *tF3?rffim: qnu?n?n ^pr- 

^r^ri^rffiMT i <j<ft?rsfq i 

(3) 3t^it ?r<f c5rrr^TTf^T^% an^rfrft ??rfq 

i 

(4) f^vr%3-qT?qt fa%3, %?rt- 

%?r^3 arfwvr^ ^qrfir^qf^cTH., ^ ^rraq;-«^hwn i 


The difference between Brahman and Jiva is real 

59. ft. ft.— 

5T ^ I 

flrqJT^ ftft *TTftf f[ft km W$t I 

tftSSI *Tft*TT ^I5J% ^3 ftsnrft I 

*1 

< 3TRm ft q^cFST: 3$ft^ ^rftp: TOS^sT: Tfft 
si^W* si^Rffttf 3TT& 3^3^:’ | I 

The difference is not unreal. All beings are happy 
by the grace of the Supreme God who is praised by 
the God Indra. This position (the Supreme God being 
the support and the others being dependent upon him) 
is the true position. 

I offer prayers to the Supreme God of great glory 
during the sacrifices in order to obtain the happiness. 

10 



146 


VJSNUTATTVAVINIRNAYA 


The God is real, the Jivas are real, their difference 
is real, their difference is real, their difference is real. 

The evil minded shall not pray him, the evil 
minded shall not pray him, the evil minded shall not 
pray him. 

The God is absolutely independent, omniscient, 
omnipotent, has infinite bliss and is supreme while the 
Jiva is entirely dependent upon the God, has very 
limited knowledge, very limited power; suffers, and is 
very inferior. 

Expl. (1) In this section, the £>ruti passages that 
affirm the difference between the God and the Jivas and 
show the contrast between the two are quoted. 

(2) (i) U'JTW: TTfrT 

fol nrftrc: gwifva 

(ii) w. | ^ 

^ forrr^g ^3 Sit jpr i 

(iii) W? fvtTT I 3TT*ft: 

sftfafa: sRffta: *TSFfot: Ste i 

60 . foft.— 

^ tes gsrci <rr% i 

^ mm forte i 

sr^rrsf^; i * i 
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5R^T 35^TT^ I 

ttt Trnrf% crafts i 

5TITT r^t q^fft I 

W3 *rm flfofta s?q: n 
' <re ^ffoqgsqsr m 1 1 

* s ^r qqft ^ qfos^ otfi: 

^ftfaqi *rAq? ^rftftqf sipfoftqi 9 1 

The difference is not Vyavaharika. He who knows 
the Supreme God at the heart and in his great abode, 
enjoys all desires being together with the omniscient 
God. 

Reaching the Supreme God of infinite bliss, the 
liberated moves into these worlds assuming the forms 
that he desires and enjoying the things that he desires, 
sings these Saman hymns. 

One Chaturmukhabrahma sings the Rgveda 
hymns, One Chaturmukhabrahma sings the Gayatra 
Saman, One Chaturmukhabrahma recites the Pauru- 
seya literature and One Chaturmukhabrahma meditates 
upon Lord Visnu. 

The liberated reaches the Supreme God, attains 
his true nature and moves along with those who are 
liberated with him and also who are liberated earlier, 
eating, sporting, moving on chariots with women. 

Expl. (l) Advaitins contend that the difference 
between the God and the Jivas is only Vyavaharika. This 
is present only during Samsara i.e., transmigration. This 
difference will not continue after liberation. To counter 
this contention it is pointed out here that the difference 
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continues even after liberation and it is real. This position 
is affirmed by quoting passages from Rgveda, Upanisads 
and the other sacred literature. 



(ii) ^ ffrf il'ClfTT): I 51 ^ 

i sumq.qn^ surer ^tot- 

5fTW5T^TTT^ | 

(iii) ^rtftqinjgq^n *&:■ i 

(iv) r^t I In this hymn the expression r^t 

used in four places, refers to four liberated Chaturmukha- 
brahmas who are engaged in reciting Rgveda etc., as 
stated in the hymn. It does not refer to Brahma priest in 
the ordinary sacrifice. In the ordinary sacrifice there will 
be only one Brahma priest. Here four are referred to. 
Therefore, these are liberated Chaturmukhabrahmas. This 
hymn relates to the liberated. 

jniTGTT i q^ qT^r i 

i^ftqq, sTSMmvnqTri. i 

(v) q* sqVfa: qrqTrqTqgq^qqqj qreq'fa sn^fb 
iffrfV. | 3w:, anrTrPTi-q^qTreT 3 ^t: i 


The difference continues in the liberated state 

6i. fa. fa.—*‘ q?r ^ ^ 

fasTRlfa <T ^ fa^TMlC^ 

* ^ falT^ 5^rqfa fa^T fa?3R: TO *TOpfa * 
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* 3^r^f % ' 

STTW^T W X WQ & ^TR^T 3^ II 

^FTTf^T ftgfaf JJtET: tiWMHKIil I 
vkz ^m^ER: ii 

fft qftgPMt 1 


wwwufa** TO TOMTOM: I 

Rifsfi Rtrorrot r ^rt ^ n 

TO*I5/TO^ I 



In case only nirvisesa chinmatra remains after 
liberation, then, by what the liberated can see and 
what he can see, by what he can smell and what he 
can smell, by what he can know and what he can know, 
by what he can see him by whom he knows all this, 
and by what he can know himself the knower ? 

Just as pure water poured into pure water, one 
will attain similar nature. 

Then, the liberated getting rid of undesired Punya 
and Papa, attains similarity with the God in respect of 
being free from sorrow. 

The God is the abode for the liberated. The 
liberated will have the eyes and the ears, they will have 
affection for the other liberated, they will have grada¬ 
tion in respect of knowledge etc. Some among these 
will sport in the Milk ocean, some others in the forests. 
These will be as calm as lakes and will see the God. 
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All those who are liberated from the transmigra¬ 
tion find their shelter under the God. They enjoy the 
bliss in a graded way the Chaturmukhabrahma being 
the highest among them. 

In all these, the difference even after liberation is 
stated. 

Having obtained this knowledge the liberated will 
attain similarity with me (in respect of the absence of 
sorrow). These will not be born again at the time of 
creation, nor will these suffer at the time of destruction. 

The liberated will get all the desires excepting the 
power to create, sustain, etc. This is clear from the 
context and the inability of the JIvas to create. 

Expl. (1) Some more Isruti passages are quoted here 
to show that the difference continues in the liberated state. 

(2) In the passage 4 ** jj etc., the 

untenability of the contention that fqfejonly 
remains after liberation, is indicated. This passage is 
discussed in detail later. 

- 3'rfrjrrast, - ansro:, 3^: 

tEreiprr-qrot *re>5fts-Jt|rTf^j$rg, arom:- 

^8JRt:-'3 , ^8JT: 1 3* *&TRT: 3?T- 

^VsTT^tT: I 

(4) smrorwi 3 ^: wiU vraRTOfa'fcttafoqKfceiT 

-rmsn'TTT^ra: i 
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The Sruti ‘ ** g hsi ’ etc., is roiFrcT?? 

62. ft, ft,—aifcmft <n sftft 

i srn m wwr% 

♦hAh*! R9T tigitsftft I 

$ T5^ ^ft f| 3n%T 

^ I ^rfl ftfHK*ft %* ft^HlTlftft %1^- 

ftfR =?rftft^l 

3Tfft% ft t?T: H ft*! ?ft ^tf#cT: I 

S 3 5# %T <TTT SFsrftsjft: II 

?ft TOgft: I 

TOST f! T^SfH ft * ^ I 

?ft ftqrf i 

‘ The Atma is indestructible, his attributes are also 
indestructible’. In this passage it is stated that the 
attributes of Atman are also indestructible. 

‘In this respect only you have confused me by 
saying that there is no knowledge after liberation ’. By 
this remark the ceasing of knowledge is objected to 
by Maitreyi. 

Therefore, the statement ‘ If Atman alone remains 
after liberation, whom can one see and by what ’ etc., 
is only a prasangapadana i.e., pointing out an adverse 
consequence (but not a statement of fact). In this 
passage it is not intended to state the absence of 
knowledge to the liberated, nor is it the intention to 
state that the knower will not know even himself. 

The Parama Sruti clearly states that ‘ Jiva knows 
himself as ‘ I He undergoes the experiences of 
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joy and sorrow. He is eligible for the bondage and 
the liberation 

The Moksadharma states that there cannot be a 
greater sorrow than being steeped in ignorance. 

Expl. (1) Advaitin’s contention that * 3 

STIffo riff %•! % etc., passage conveys the 

fact that the liberated will not have any activity such as 
seeing, knowing etc., is refuted here. According Advaita 
interpretation the passage * 5 31ST Wcfte?^ rT^%?T 

etc., describes the liberated state as a state when 
the liberated does not see, does not know and so on. That 
is to say the liberated is devoid of action, result, relation, 
etc. The state of bondage is described in 4 *nT SrTfjfa 

fcTC etc., and the liberated state is 

described in 4 ?T5T g 9 etc. The two states are 

contrasted in these two passages. 

ftai'biwMOTqarcr aigregis^fteV f? are 5 -^ 1 

1 m trrfter ^frl gffgT fgt 1 ^TTf^TT 

ifcrrcresiT ‘ *re 3 sire 

gfts^JTT 3^3R8it i 

This contention of Advaitin is refuted here. 

The full text of these passages is as under : 

(i) *re ff trifire vrefrl gffrlT fgt fg* frit 

IfUfrl rlterlT frit ^frl rlffrlT fg^uftregfrl rlf^rlT frit 

H*i?r nftrTT frHU^yRlIrl | 

(ii) ^ ofi SRI ^teqTritenjr^ rl^ %g ^ ftteg; rlc^ %g 
i^g; gg; %g J 2 ^rg rig; %g grefiretg; gg. %g ^ 
grete gg; %g fggig'teTg ggg tewgifg g %g tew- 
gterg tenTgimt %g fgwgteig; i 
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According to Dvaita interpretation this passage does 
not describe the liberated state as a state of the absence of 
seeing, knowing etc., but it states the adverse consequences 
of holding such a view. It is an argument to refute the 
position taken by Advaitin that only Atman i.e., chinmatra 
remains after liberation. This is clear from the other 
statements in this context. An important passage in this 
connection is, ‘ 3lft;rT5ft Affirm 

In this passage it is clearly stated that neither 
is destroyed nor viz. etc., are destroyed. 

This clearly shows that the remaining of alone is 

not intended to be conveyed in this discourse. 

qft h foqfa 3^3 ?ft tft 

3ffa> ftsTRlft | ft^Trj: ^TTW- 

sftsfa |TT^ R ¥TTrf I | 

=q ^ 1 3 rt: 

RrstT^TRW’ftsfq arjjqqsr. 3TT%q xur 

ai^r qT*Rrcq ar3: I (J.T.) 

If ftfi^rq f^mur alone remains after liberation, 
then, there shall be no seeing, smelling etc., experiences. 
There shall be no knowledge of the God who enables the 
Jiva to know. There shall be no knowledge of Jlva him¬ 
self. However, the liberated must have the knowledge of 
the God and the knowledge of himself. Therefore, the 
contention that the attainment of f^RT^T state is 

liberation is not correct. 

(2) ‘ 3 31*^ ’ft 3 TTstq tiq r ^gftiftqj«R^ 1 

3n^T5F5?: 3T5T STOfW | qq 5 3 ^ 

snqT^TFRT ftvtft i 
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The passage ‘**3 HSTTrtanjJT cR* ^ 3 ’ 

etc., does not state that, the liberated does not see, does 
not know etc., but protests that if the liberated does 
not retain his distinction he will not be able to see, to 
know etc. 

(3) The fact that the liberated will not lose his 

attributes 5TT*f, ^JtsT etc., is made clear in the passage 
‘arfosnsft aremwi in this passage 

it is clearly stated that the liberated will not lose either 
his distinct individuality or his attribute, etc. 

Wiiruft 3*3^3%: 

twf ffil 

(4) Further, Maitreyi herself has pointed out that the 
statement »f ^TSIT 3*fef i.e., there will be no knowledge 
after liberation—is a confusing statement. Because, this is 
not an acceptable position. The liberated state is the 
highest state and to talk of the absence of knowledge in 
that state is ridiculous. 

*T*RR 3m STcR^f^sir «T TrV^T^cT 3*Tfqq?I 

mfqcRiq: i iter hut sir qreftft i q 

ITTJTq; I q**T3W«l fTRTVfiqR | q>&RT 

3T^qi»5^qy^ : qTSRtsr 3**1: | 

This protest of qfrtft was due to her misunderstand¬ 
ing the import of «T ^TSTlfqcr. She had understood it as 
total absence of the knowledge on the part of a liberated. 
Therefore, Yajfiavalkya clarifies that *n 3T^ 3Tf fflij 
qqltftetra qi hc re fawrere i I am not confusing you. 
I say the liberated are capable of knowledge. What was 
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denied in the statement i ^ 3?f ^ 9 could be 

understood in two ways : 

(i) After liberation the liberated will not be known to 
the unliberated, (ii) The liberated will not have the type 
of knowledge i.e., ^f%qn«T that they used to have before 
liberation. They will have only after liberation. 

In order to get this import made clear Maitreyi protested 
that you are confusing me. Therefore, the total absence 
of knowledge on the part of the liberated is not the 
import of the statement 

The full text of this discourse is as under : 

m <tt^t 

TTT | 

^ TT <TT 3T> 3T<3 WT aft 

f^lTTHT^ I 

The liberated soul that had the body of Bhutas i e., 
elements gets rid of the body of Bhutas i.e., elements and 
attains the Supreme God. No unliberated will have the 
knowledge of liberated. The liberated will not have Vrtti- 
jfiana. 

Maitreyi said: Revered Sir> you are confusing me in 
this vital matter. You state that the liberated will have 
no knowledge. (How can such liberation be the goal of 
life if it is a knowledgeless state ?) 

Then Yajnyavalkya explained : O Maitreyi ! I am not 
confusing you. The liberated are capable of knowledge. 

ftfTFTSR TT?t ir^rtr; ^T^KTRT rTTV^fa 

^fri^lT'T | 
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The points made in this discourse are as under : 

(i) The passage ‘ ?T sir*I HST ’ does not state the 
total absence of knowledge to the liberated. It only states 
the absence of 

(ii) m ft <T*ft f?rt Braft etc., states 

that the knowledge is possible only if there is knower- 
known distinction. Since there is no tcftal absence of 
knowledge in the liberated state, the knower-known 
distinction continues in the liberated state. 

(iii) ’tr* arer 3TTrfol*ig cH* etc., 

points out the adverse consequences of the position that 
there will not be knower-known distinction in the libera¬ 
tion. Such pointing out of adverse consequences is known 
as ST*TjF[<7r^r. 

To avoid such a contingency the knower-known 
distinction has to be accepted. Therefore, the passage 
rj does not support the Advaita conten¬ 
tion that only remains in liberation but 

objects to it. 

Interpretation of the Sruti ‘ si g rf^ftrftanftcr ’ etc. 
63. ft, ft —g g ^ i m 

g <mft i ft^r^- 

q^ftft i gft & ftuftftft ftsft |ft 
l 

In the passage ‘there is no second’ it is stated 
that whatever the God does not see as second i.e., 
distinct, that does not exist as second i.e., distinct. 
Because, in the following sentence it is stated that 
whatever he sees as distinct that is only distinct. The 
reason is also stated that the God’s comprehension 
cannot be false. 
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Expl . In this section the interpretation of the passage : 

‘ q^*r I a* q^qfa i srffc ?g: faqft- 

^q'V i g aaYs^rs; favas 

*g; is discussed. 

According to Advaita interpretation, in this passage it 
is stated that during the deep sleep one sees and also does 
not see. That is to say, one has knowledge and also does 
not have the knowledge. He has the knowledge of him¬ 
self, because, the knowledge of the knower i.e., self, never 
ceases to exist. He has no knowledge* because, nothing 
other than self exists during the deep sleep state. 

gq: qyqq % sTTJRm a* q^rfrl | $a: | srfjf 

je: t.s: faqfrsWV aaa i ww q?q%a a qjrafa i 

aa; aa: sroua; fa*ra> q?^ a^; fkafa aifea i sra: 
fawnnaia; a q^fag^aa i tgroqnircr f&a^aiat, 

q^qfvBffq i 

In short, according to Advaitin this passage conveys 
that during the deep sleep state one has but 

not since no exists from his point 

of view. 

This description of deep sleep state is intended to show 
that there is no during deep sleep state. On this 

ground it is further intended to show that there will be no 
or in the liberal ed state, arfasiTqaafaaqmqaT 

fpwiftr trTWiq: cT^T 3?fq?nqt *rerfmiTT fafrTTaT 

I 

This interpretation of Advaitin is not correct. 

From the context of this passage it can be made out 
that here the Abhedaof different forms of the God present 
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in Nadis is stated. It is also stated that sffc and are 
different from the God. 

In a previous passage of this section viz., ‘ 

3?&rTT ffrTT *Tm iTIS?J: *TOT %5T: 5P*I f*TW: rTI^cTI H^ISTT 

fasfoT 5ft55^¥ ftrjfoS^CT sftrTW 5 it is 

stated that the Jiva remains in these Nadjs during deep 
sleep state in which the God is present in his five forms 
gif 5^55 etc. This gives an impression that these forms of 
the God are different from each other. 

In the same context in a further passage viz., WSJ 
^ a distinction between 
and appears to have been stated. 

To remove these two impressions and point out the 
non-distinction among different forms of the God present 
in Nadis is the intention oT the passage 5 ^ w qfqfo 
qfq^q Wr^ W etc. 

‘ qr*q$ 

vRw?q: qrsVqf i qjenorr mq: i q«rr 

‘rT5T ^qfafa qgqt | 

^ tqfafa qiSRUTJ (R.K.) 

In the light of this the import of the passage ‘ 

•T ’ etc., is as under : 

*4 qw: fast q q?qft i qd; fkcfto ftrer 

i qrqfn ^*w*rq: 53m: q^q ^i^Vsfq q q q^rf% i 
cif| ^rVq»rgTcq^qfq f% q fast q^rrs; i 
■TOTT^ Jtslcqi f*TsT q^iJcf 



VISNUTATTVAVIN1RNAYA 


159 


In this explanation of the import of 
JUFTfe’ etc., passage two points are made : (i) since the 
omniscient God does not see any distinction among his 
different forms ggj, etc., there is no distinction 

among these, (ii) Since the God sees Jlva and Jada as 
distinct from him these are distinct. 

Such comprehension of the God cannot be false 
because he is omniscient seer and whatever seen by him 
cannot be false. ??i‘. zb 

The reference to tfiiT and clearly shows that the 
distinction between the two is shown here and there is no 
scope for any kind of non-distinction. 3T5T Jfg- 

Interpretation of the Sruti ‘ swTfaT feiTTRRRSj ’ etc. 

64. ft. ft.—< qjqffir mm 

mi qqftqqfo * s^ift qqftqftt q&ro 

q^qftsjqT m 1 

( qrftq if qjR m\\% i^nq; f^r 1 
ftq 

it qft^Thi *rft*qft 1 
m srrftssf^qfaqfttqft Jr ftiqq; 11 
* ^qqr ft qq ^ qr 4 ftwHi^ 

* qqqH^qqrrqH3q*toiqft ’ ^nft$ft*q: 1 
*q$qqqrftjift ‘ qjqtftr ftirHqq^ft q 3*^ l qft 
q^srq qtfoif *mi 3^ I 
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ftrwrftjift * m: mv 

’T^r JrftgT ^pf jrf^qtug 7 3F*IT3T $3RT 
*n*n^ i 

* ^ I 3PTCT 

TC m I 

sfasr q*foq 5 § I 

TOTRfomrt m w> n 

t ^q^rr m i^ift f^m: I 

^TcF5q^S^q^F5q I 

ffa qnr#: I 

In the passage ‘the Abhimani deities of Karma and 
the liberated Jiva attain the identity of thought with 
the imperishable Supreme God’ the Eklbhava i.e., 
identity is in respect of thought only, or it is identity 
of place with the forms of the God that are in Milk 
ocean etc., places. 

Let my desire be the same as that of the God, let 
my heart think in the same way in which the God 
thinks, let those things that are delighting to the God 
be delighting to me (thus prays the liberated.) 

After liberation my thought will follow the thought 
of the God. Therefore, now also my thought is as per 
his thought. 

The sages whose desires are fulfilled attain the 
place where the God is present. 
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The liberated attain the blissful God. 

From these Sruti passages the identity of thought 
and place is indicated. 

If the identity of the very nature is to be taken, 
then, to mention Karma and Jiva will not suit the 
context. Even according to them (Advaitins) Karma 
does not attain identity with Brahman in liberation. 

If the withdrawal of Karma is intended, then, it 
will be common with the other fifteen Kalas. Stating 
the withdrawal of the other fifteen Kalas and the 
deities, to state the identity of Karma and Jiva is 
meaningless. No special purpose is served by this. 

The Rajata that is sublated is not considered as 
' became identical ’ with Sukti. 

The locative use as ‘in the imperishable God’ indi¬ 
cates the distinction. If the identity was intended the 
statement would have been as ‘ become the Supreme.’ 

The mention of the identity between the Jiva and 
the God indicates only the similarity of thought. It 
also indicates the common place. It never indicates 
the very identity of their nature as the two are different 
in nature. The difference is in respect of independence, 
and dependence, and infinite nature and finite nature. 

This is stated in Parama Sruti. 

Expl. (1) In this section the interpretation of the 
following Jsruti is discussed. 

naT: *RST: | 


11 
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According to Advaita interpretation this S>ruti conveys 
that * At the time of the liberation the fifteen Kalas of the 
person to be liberated merge into their respective sources, 
the Abhimani deities of these get into their original form, 
the actions performed by that person are eliminated and 
he himself attains the identity with the imperishable 
Supreme. 5 

g 1 ^ I 

gftfiq>T& mansn: q*5T: qftgr: ^*PTwrf«T 

jrf^iTfTT: i 

tTtTT: VRf^T I ftfrlTft I fqtfTR- 

jPUEricHT qV qTHTrflfa I 

This interpretation of Advaita is untenable. 

(2) The expression q;^RRf?cr does not mean the 
identity of the liberated and the Brahman for the following 
reasons : 

(i) is mentioned with reference to the two 
viz. and fitRrfTRR. There cannot be any identity of 
^ with since is non-sentient. ^RGTTflft 

itararaii * i * % (wtfa^sfir) wton 

6tiN*T 3^ I fe^lcRSfT <tat VRt ffTfO^gi 

(ii) To avoid the above contingency, to interpret 
tWtfl'ra' as fagfa so far as W are concerned is not 
possible. The same expression cannot be interpreted in 
two ways viz. as identity in case of fRJTTRRR i.e., sffa and 
as f?r?% i.e., withdrawal in case of *5ll. 

Further, there is withdrawal in the case of other 
fifteen Kalas. This being common to T and 

the statement should have been as ReTi: R,c3f: Rt¥5T- For 
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the same act offir^fo to use the expression tfcTT: in case of 
fifteen $>55T and in case of does not make 

proper sense. 

<t?t q^r^iRrafq q;®Rf ft^ftrarwn^ q«fa>sfq q^reng. 
trt: qRT: qV^ilfq qxfisqgi faffrT^R sq*i *qTgj 
^sqfafrfERt qJ55RT ‘ IT^T: ’ S.frl ^°Tt 1 

qqft*T*F<ftfrf 5T»?irclViJI 5*$ ^TTcj; | 

Therefore, the expression qqftsnq does not mean 
^ST^q^tr in this Jjruti. 

(3) The correct meaning of the expression 

here is qc*te*T—the identity of thought and —the 

identity of place. Such identity of sffa and 19 

mentioned in several other jjruti passages. A few such 
passages are quoted in this section. One of the passages 
quoted is ^ q;iq 3TT*n^’ etc. This passage is 

interpreted as follows : 

gsft: f^ur^T qsriR rr q>ro: armrs; 

3^ 3TUR*jg i Sfvq*g^q if 

«$rq anTT^g i anftqf 3 Tg^T 33ft: faq q^r nurfa 

an qg nmfq fan nqg i ?fq gggirr jmsifr i 

It is such identity of thought of the liberated with 
the God that is conveyed by the expression qqftYTqfcr. The 
liberated remaining in the same place such as Milk ocean 
with the God is also conveyed by this expression. The 
is not at all intended here. 

(4) Keeping the above meaning of in mind 

this passage has to be interpreted as follows : 



164 


VWNUTATTVAV1NIRNAYA 


STT1TTSJT: q=^5I ^5T?qrn: ailft ^ nfrrfqfq- 

*£jfT§ S*TT§ fffrlli: ^T: q;qrfjT qHTTfwnftjft 

^ ft^nOT: 3TT^TT ^ lft?T ^ TOIT5HR 5TT^ 
?»ftnlTq fkcfT: qqfhrefor inn ftfaswre: 

flT^Prd i 

« 

Thus the fact of SSlifam, stfalfam and jffas 
attaining the identity of thought, that is to say, these 
strictly following the thought of the God, is described by 
«^<Tqfar but not of §tR and stgre;. 

The way in which is explained by Advaitin 

is also not logical. They say that the Jiva gets sublated or 
eliminated by Such sublation cannot be described 

as identity. For instance, when the Rajata is sublated by 
realising that it is not Rajata, it is not said that it attained 
identity with the Sukti. 

Further, the expression q^; is in the locative 

case suffix. This shows that the two are not identified but 
one finds its abode in the other. If the identity was 
intended, then, the statement would have been qr qq 

wfer i 

Interpretation of the Sruti ‘ aift vroft ’ 

65. ft. ft.—sraft^ srita ^ < 

5n§r<*T srasn s$ft snuift *ftfti%^ i ftft i 

* ft ^rapjp^j: *r srranftt ^ift i 

m^\ sfolT: sftft <K3Rrftl if%iTT: I 
nfft: mx m <rtf TO^cn i 

3 tET =T ^ 31 ^ ft’^fni^ I 

Jn^ftcT *T WF* wm-- II 

°*ft q**T$ft: I 
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mm ^ * % 



i 


^TRTf^ fir: $t: mV& I 

TOrSRR: ^ II *11 


wft qftr ^rifa i 

sr^s4 sif^T «t $f%g; n 

dKWqgft: I 


3RTt 



I 


The passage ‘One who knows Brahman will 
become Brahman only ’ means that he attains greatness 
(It does not mean that he will attain identity with 
Brahman). This passage has to be understood like the 
statement that ‘A Sudra who worships a Brahmana 
with devotion will become a Brahmana’. A Sudra who 
worships a Brahmana will not become the same 
Brahmana. 


All Jfvas are called Brahma, the liberated Jivas are 
called Parabrahma, Prakrti i e., Lakshmi is called 
Paramabrahma and Lord Achyuta is called Parama- 
mahadbrahma. Therefore, neither the liberated nor 
Prakrti i.e., Lakshmi has the glory of Lord Vishnu. 
He alone is independent, infinite and has the six 
attributes. 


You are infinite with an immeasurable form. 
They cannot achieve your greatness. 

The Supremacy that cannot be achieved by the 
Chaturmukhabrahma, Siva is yours. It is very natural 
to you. 
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Just as all other luminaries, though distinct from 
the great luminary the Sun, are not visible in his 
presence, the liberated JIvas, though distinct from the 
Supreme God, are not observed in his presence. This 
kind of unobservedness is called Apyaya. This 
expression does not convey the identity. 

Thus says Narayana Sruti. Therefore, the idea 
of Jive3varaikya i.e., the identity of Jiva and Brahman 
is against all scriptures. 

Expl. (1) In this section it is pointed out that certain 
passages like ‘ afJlfa^ a|ia Waf?T ’ do not support gfta— 
These only say that the liberated Jivas attain a 
certain amount of glory. But never attain the glory of the 
Supreme God, much less an identity with him. 

(2) The passage ‘ a^Fa^ a|ra Waf?T ' means ‘ He who 
knows Brahman will attain Brimhitatva i.e., certain 
amount of greatness. a^TCT^i tf'Ratafafo'era: I 

This passage could be interpreted in another way 
also. The Jiva who knows Brahman will remain Jiva only 
(even after knowing him). 3TTTT: agTCTV^t aWTrRai^t 

fMfa: aflaar^t I aaaj anfa afta: aca an wmfa 
alia afta aa wafer i a 3 arcsrsaifasa aftawia aftnsa 
n?rfa acai?afa aratfa 1 

(3) In the passage ‘anifar jftaTt Srasfa ’ etc., the 

expression ^ is used with reference with 

reference to JJtR with reference to Prakrti 

i.e., Mahalakshmi and sfgl with reference to the 

Supreme God. 
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Criticism of Ekajivavada 

66. ft. ft.—<i*N slgfoftst ^ I * 

«R>RRqffoft»R^ ^ qft 

q#Rftft *TR<|: 3^J ftnanftsh>R JT I 

Rftsqftft ftfsRT l 3 

RRrqRRi^q *r% i 


* ^ q^rf 

ftsRtfR^I srs 


SRffHr 




^qrftm: i * 


asr m tot tot jrftqTFqftR#^ q^gft 

ft+smfl^TOT^ 3RftRftr%«I I ^ ^ rT^fT qftq^T- 
ft^R TOOTH Kd I 


In the same way Jivai^varaikya is against all 
reasons also. The doctrine that only one Jiva is 
affected with ajfiana is not tenable. If all are projected 
by one JIva’s ajfiana, then, he who knows that all these 
are projected by one Jiva’s ajfiana (i.e., his own 
ajnana) cannot proceed to instruct his disciples. One 
who knows that he is undergoing a dream will not 
undertake any effort to distribute his property to the 
dream children. But in the dream itself he may do so 
as he is not aware that he is undergoing a dream. 

Further, as there are many projecting themselves 
as teachers, it cannot be determined by whose ajfiana 
all these are projected. In case of dream, after one is 
awake he only remains. This is not the case in the 
case of Ajfiana. 
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It cannot be said that ‘ let each one think that all 
are projected by his ajfiana There cannot be many 
variants of the same thing. Therefore, the correct 
position is, these are not projected. 

Further, there is no proof to hold that each one 
should think that these are projected by his own 
ajfiana. 

Expl. (1) In this section doctrine of 

Advaita is refuted. 

Among there are three groups : 

Some of the Advaitins hold the view that the Ajnana 
that projects Jivas, Jada, and Isvara is connected with 
one Jiva. 

(ii) I 

Some other Advaitins hold the view that the Ajfiana 
is connected with Brahman who is of the nature of Satya, 
Jfiana and Ananda. 

(iii) 3 sftw- 

wnqajqTfa w f^n gjpTTsi- 

Still other Advaitins hold that the Ajnana is connected 
with the without any particular reference to 

either iffa or 5J5l^ but its effect is with reference to Jivas 
just as a mirror is connected with the face without any 
particular reference to or nfftfilT? but it is effective 

with reference to 
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Among these three views the view that states that 
Ajnana is connected with Jiva is criticised here. ^ 

srtenriwf**: f i i 

(2) The first point of criticism levelled against 
is as under : 

The one Jiva whose Ajnana has projected the other 
Jivas and Jada is known or not ? If he is known, whether 
he is Guru or £>i;ya ? If he is Guru, then, he already 
knows that it is his Ajnana that is responsible for the 
projection of other Jivas and Jada- Therefore, it is he 
who has to get rid of Ajnana. No useful purpose will be 
served by teaching Vedanta to those who have no Ajnana 
of their own, nor it is within their power to get rid of 
Ajnana that is connected with some one else (the so called 
3 WW1OT This criticism is stated as 

^ srfsi qftfifiqrTfwfa *imn 3*: 

ftraiftvhtf 5T 3^ 1 (v.T.N.) 

This is further explained in J>rl Jayatirtha’s Tlka 
as under: 

q^qq?: sfa: argq;: ftfara: * WT | an^ 

qjf^qcfctir fafja^Trjj 

The uselessness of any teaching to others by such a 
Guru is explained by the illustration of a person trying to 
distribute the property to the dream children after he is 
out of dream. 
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This dream example is given from the Advaitin’s 
point of view of a drearti. According to Dvaita, the 
dream objects are true. ^ I 

An example from the point of view of both is also 
given in the Tika. 

swufatgqr 3 3^ Jrata 

iRRfofa fsrfagr^r ^^qpj ?r i«Kd: 

arfasrrasTr: l 

A person whose son is dead but who unfortunately 
sees him in a delusion, but soon realises that he is no more, 
will not make any effort to give his property to the son 
seen in the delusion. 

The point made here is that a person who is out of 
illusion will not deal with the persons who belong to the 
arena of illusion. Presently the who is so called 
5?^ and has been 3TOT5TTST*T, if i.e., has realised 

then, he knows that all others are projections 
of his Ajnana. Therefore, there is no point in his proceed¬ 
ing to teach others. 

One can urge again on this saying that though the 
Guru has realised this is still not completely 

ripe. Therefore, he still sees his disciples around and 
teaches them. 

!TH*I awfrqiKsncj. I sirN'gi-m: 
*BTc^iT arfafTTcHn^ fsTRrf^fi I aRRVjfY$niJ 

I 

This contention is not correct. The Guru cannot 
proceed to teach them by merely seeing them around. He 
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should be unaware of their being projected. Being 
TCUT he is now aware that they are projected. Therefore, 
he will not proceed to teach them. During the dream one 
is not aware that he is in the dream and therefore, deals 
with the dream persons. He will not deal with them 
after he is out of dream. Merely seeing the disciples 
around is not sufficient to deal with them. One should 
also be aware that they are not projected. But the 
STcpJT 3 ?* is aware that they are projected. 

^ ^RtTT^ fa-3 I 3Tri: 

It cannot also be urged that the Guru proceeds to 
teach Vedanta to the disciples by force of habit. Because, 
there can be force of habit in other matters. But this 
force of habit cannot nullify his knowledge and the 

consequent knowledge of others being mere projection. 


srffa: s?rfa 1 ^3 

^tt ^rm sffa: 1 arlw siV:ra*3 

^T3.1 


(3) Further, many claim to be Gurus in Advaita 
circle. Therefore, it is difficult to decide as to who is 
ararRmtr among these Gurus. 

*resfa 3Tct: fa m 3*: 1 situs 1 m- 





In the case of dream, after the dream is over, it 
becomes clear as to who had the dream; but not in this 
case of srcrisnsni sffa- 
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It cannot also be said—let each Guru think that 
Wfift qcmrHT. In this case, the 
question will arise whether such a thought is true in the 
case of one of the Gurus or all Gurus. In case it is only 
one of them, then, the question of identifying him remains 
undecided. The other alternative of all being true is not 

w 

possible, because, the truth of one negates the truth of 
the other. This leads to the conclusion that all of them 
are not true ; that is to say, the thought that 

is not true in the case of all of them. The result will 
be none of them is Thus the very theory of 

collapses. 


67. ft. ft. — rTFftf- 

swift cfftqft *wtftft ^q^^lftFWPft 3R*f- 

Wl^l * ^ I ^ ft'WT- 



I 


* *ift ?wft m tin * 

51 Wlft 5%: Sift fa W 


5T^ 



^wraft^w f%f^TR*rftr I 


In case it is Ajnana connected with the disciple 
that is responsible for the projection of all, then, when 
such a disciple becomes a Guru, he will realise that he 
is projected by the Ajnana of his disciple and it is not 
in his hands to get out of it. Thus, his very under¬ 
standing of the scriptures will be a disadvantage for 
him. 
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Further, no one will be able to get liberation. As 
soon as one studies the scriptures he will realise that 
he is projected by the Ajfiana of his disciple, that 
disciple will similarly realise when he studies the 
scriptures. This chain of the Ajfiana of disciples 
projecting will continue endlessly and one has to help¬ 
lessly wait for getting out of it. 

In case this one Jiva whose Ajfiana has projected 
all happens to have the conviction of difference, 
(instead of Jlvabrahmaikya conviction) then, the idea 
of difference will never be withdrawn. Consequently 
no one will be able to attain the liberation of the 
Advaita type. Whatever way he projects that will be 
the position for all. If he projects eternal hell, all 
will have to have the same. 

There is no proof to hold that all are projected by 
the Ajfiana of one Jiva. 

Expl. (1) The second alternative that it is Ajfiana of 
the disciple that has projected all, is criticised here. 

(2) The adverse consequences of <TO5ftaT|TT*T9'T^ if 
that 3ft? happens to believe in difference, are also 
pointed out here. 

Interpretation of 'nqsjt ?fa faster* etc. 

68. fa. ft.— 

jPWt sfa faqs ftsSS S w: I 
SIMRlsfas tssfs II 
^ —jprsf sfa fags sfts ssigs sft ftoss 

S ^ ft?S^ S^SI^STfa^STS^ I 
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qsifoq: qqsq: l * =q 3lftsFnqtsq m\- 

qiqrqpi; i vwxmi |q mqqroqtff w ottot- 
i qr^ter^q ^jkmi^ *r ^ ^iPriqifeqq* 

foqi i i 

qft to: sfcnqHTftft sqq^:.-q;#tem: m 
zfes qrqT*H: ?fq i q^TNtq^qT fl 3it<i *c&n$fPT: 
3T«J: ^ ^ET5|: I 3?trT: tf^qTqiftft ^ 

i sqqrqRT q«q m qs^rq 3fjq?qfog% wifoz- 
TTfssnta ^ i 3Fqqi *rfarqRt =q wPiq^nq: i 
ftq*qt ftftqqq q;Pqfr ^ qiqqstqrw q 

q^r^qroft mqq i ftqqff ftq&r ftqqft =q 
jrcifsfa q>«rc qfcqF^ =q q I 

ftqfora =q 3?qTq«rk#q»R q?R^?r qqftqqFt fft 
sqi^^Tqr^ ftqfa ?ft q i 

■qq: qqw^r smT^fr^qq^Pi^ qjqq^ i 
3?q: Tq^TT^q qT^sfi^ jq q iqqq I 
^r |q q ftq?T I sififtqf q*s ^q fq q ll 

‘If the five-fold differences were created, then 
only, these would have perished. But these differences 
are known and maintained by the Supreme God. The 
Supreme God alone is unparallel.’ This is the meaning 
of the verse ‘ Prapancho yadi vidyeta ’ etc. 

The expression Prapancha means the five-fold 
differences. These differences are not non-existent, 
because these are known and maintained by the God. 
Maya means God’s understanding. It is this that 
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comprehends and maintains the difference. Therefore, 
these differences are called Mayamatra. Since these 
five-fold differences 2re known and maintained by the 
God, these are not illusory. There cannot be any 
illusion on the part of the God. 

Then, how is the statement ‘Advaitah Sarvabhava- 
nam’ to be understood ? This is explained by 

* Advaitam Paramarthatah From the point of view 
of Supremacy God only is the Supreme. He alone 
is the Supreme of all. If this import is not derived, 
then, in the phrase ‘Advaitah Sarvabhavanam ’ the 
word Advaita alone would have been sufficient. ‘Sarva¬ 
bhavanam ’ would be superfluous. 

When it is said that among all he is without 
a second, it means that there is no other that is equal to 
or superior to him. Only the others will have equals 
and superiors. 

In the following verse it is said that the difference 
would have been withdrawn if it were projected by 
something. This indicates the difference is not projected 
(but real). It is taken as Nivartate i.e., withdraws, then, 
the use of the verbs as ‘Nivarteta’ ‘Vidyeta’ indicating 
Prasanga i.e., a position or an argument leading or 
another consequent position, and the use of the word 

* Yadi ’ (i.e., in case) would be improper. 

Further, if the verb Vidyeta is not taken in the 
sense ‘were created ’ (but if it is taken in the sense of 
‘existed’) then the use of the verb ‘Nivarteta’ would be 
unsuitable, since there is no Vyapti relation i e., con¬ 
comitance between existence and withdrawal. 
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Therefore this statemet i.e., Prapancho Yadi 
Vidyeta conveys the fact that the world is beginningless 
and real. 

One understands (the reality of the world and 
the Supremacy of God) only from the instructions of 
a right teacher. It is only the ignorajit who say that 
there is no difference. 

ExpL (1) In the context of Advaitins 

quote the verse etc., in support of 

fiteRTrR and 3J5TT5T According to Dvaita interpretation 
this not only does not support and 

STOfrT, but actually supports and 5^. Therefore, 

this verse is especially selected here and its correct purport 
is explained. 

To understand the import of the verse SPTgft 
etc., it is necessary to understand the purport of its 
previous verse also. The previous verse is as under: 

arqrfqqTqqT qqT sftq: g^eqq i 

q?T n 

In this verse it is stated that the Jlva bound by 
a?«Tlf^gT*n i.e., the Lord’s will and when awakened by 
true knowledge will attain him. The Jiva and the God 
are contrasted by the adjectives and . The 

Supremacy of the God is brought by the term un¬ 

parallel. Thus, the difference between the Jiva and the 
God is clearly brought out here. This difference is further 
explained in the next verse * qq^ft qfq f^itrT ’ etc. 

arqrf^JuqqT —^qTfqqiqqT 

qf^Tfqqi =q sftqifrasir qqq ^q?nq- 
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ora?*!: qqfai* TtP: sforsrsqtes ^t: 

gsqq^ | q*rh ^sgtrr famrf^r 3 *# «$; 5 ^> ^ 
1 jtt^ ^q^jqTqrfafrr 

jfhiRt f5r«ft ^#tefq asvr. 1 <ra qq sreHmfq faq: 
3T*rf^ I #qf 'reRTUft ^nJUTlf^m^^T STTWfjT?- 

fafa fq%q<rramcqf^ ar^nf^ gsqq; 1 qfqq q^Rmfq 

^?tt q ■jqqrqfqgfiT? 1 (‘ qqWV 

qfV fqlfa ’ ‘ fq^q> fqfqqqq ’ etc., ^q^qq.) (J.T.) 

(2) In the verse ‘ gqaft qf# f#ir?T * etc., the word 
ST^T^f does not refer to the world consisting of STC, ^ etc., 
objects. It refers to the five-fold differences. 

qnr qq^srsq: fwfq*<TTT: 1 f%vg q^^^Tq^qjqq: l 
qqsj q^fqq: q^r: 1 *r q qq^: 1 q$q?q q 

q>^rf^R?qq. 1 qq f^qrqq^rqf q^^rqrqs^ ^ ffw | 

(3) In the verse ‘ arlfa: sr#*TTqi*TR ’ etc., the expres¬ 

sion 3T5tT is used in the sense of arfs^q* This is intended 
to convey his Supremacy. It means that there is no 
second that is equal or superior to him. VH5T- 

JT^PT: I qf## wNw 3Tf5?ftq?q ‘3l|<T: ST#*TiqiqT 

’ f^nfl g?q?q* riq; qtJTi#R#^q 1 The 
expression qrmtfcr: is to be understood in the sense of 
ST#Sirgwn «#!, 3T%?ftq:q«F: qq I 

(4) The expression 3 T^q cannot be interpreted in the 
sense of fg^tq^Jfq i.e. there is no second entity at all. 

qfc q^TT: ?pt: ar#: <rf| *l#qTqT- 

qTfqc#q^ sqq fqqqqqbrq f#^^qq>3R q 1 s#*nqT- 

qrft^lq fqqq ‘ artq: ’ ^#?TTqrtT fqq%qT#f*ni;: | (J.T.) 

12 



178 


VISNUTATTVAVINIRNAYA 


(5) Further in the next verse ’ etc. 

it is argued that if Bretra i.e., the difference, were merely 
projected, then it would have been sublated. This shows 
that of is not to be accepted. This supports 

fofdd str^m ffd arfersf: arfMto^ i 

faq^t q*taOTmra^q>faf<T ar**r srq^R?r qjfcqdm 

5TTS<ftfd faiTFI^ I (j.T.) 

(6) Finally, the question whether these two verses are 

of ^Srjfelf^nsT i.e., type or of type 

is also examined. In case these are taken as 

then, according to Advaita interpretation the implication 
will be that the world is projected and therefore it is 
sublated. The distinctions are projected and therefore are 
sublated. But if these verses are taken as 5l{T|fTCIT^*r i.e., 
the assumptions that lead to certain consequences that 
cannot be accepted as valid, then, the implication will be 
the differences cannot be taken as projected and these are 
real. 

In view of the .above, this question is discussed here 
and it is pointed out that these verses are of STCrjfl'JT^'T 
type. 

w * 3nqm?r i ^qspraiiw 

i ^^TdVmrRtsfq am srq^: ftqfdmft i q>fcq- 

dtsfq fosmr: ftmfdmd sfa i (J.T.) 

In case it is not STOJfF?r^«T then, the verb should have 
been used as not as fq^rT. The term is also 

out of place. This is stated in the remark 1 
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Therefore it is clear that these two verses are of 
SJ^T<7T^*T type. Consequently these deny anTfoctHcq' 
and and affirm 

The fivefold differences 

69. fo.ft,— 

srftsrcfoff srtsrcte <r*n i 

ftwr wn li 

33^54 JTTSfi i 

TtST fRlf^ i 

^ ^ 5PTT% ^ STlfc^f^: II 

* ^rt i 

tiff ff ftstff ff«Mi^uftffi *Ffl^ II 

*ff ft fifrn^fffciff m ^ i 

riw^ Rt 4 TOT 3 II 

# TO#: I 

The Universe consists of five differences viz., the 
difference between the Jivas and I§vara, Jadas and 
I^vara, among the Jivas, Jadas and Jivas, among the 
Jadas. This difference is real and beginningless. If it 
had a beginning, then, it would have ended; it never 
ends. This difference is not a projection of illusion. 
If it were projected by illusion it would have been 
sublated. It is never sublated. Therefore, it is only 
the opinion of the ignorant that there is no difference, 
on the contrary the wise clearly know that this fivefold 
difference is known and maintained by the Supreme 
God Visnu. Therefore, the difference is real. The 
God is Supreme. This is stated in ParamaSruti. 

Expl. (1) Here the five-fold differences are mentioned. 
The reality of the difference is explained. 
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Criticism of sftTwrw?* 

70 R R—^rq^Tl^iqf ^ | 3HT ^RtWIT: *^qT 

m § ^ faarraf: imb $s^srsri& qft**n3- 
ft^Pd t: ss * i v*m\ ft wi; wq? 

I 

STTR^ ^TTt q STRlft q^fq^TRR 5 q^ II ^ 
3n?q^r^q forfo ^ Skrwrr: i 

In Maitreyi&ikba stating that now the obstructions 
for the right knowledge will be mentioned, it is stated 
that one should not have the company with those who 
cry to remain in the group of the followers of Veda by 
advancing false arguments, deceptive and mesmerising 
illustrations. These are daylight robbers and these 
lead to misery. 

The common people deluded by the false argu¬ 
ments and deceptive illustrations advocated by those 
who reject everything pertaining to Atman will not be 
able to understand the true meaning of the Vedas. 

Rejecting everything pertaining to Atman is 
Nairatmyavada. 

Expl. (l) Those who reject everything pertaining to 
Atman by false arguments are criticised here. This criticism 
is not the criticism of the Buddhists. It is a criticism 
of Advaitins who claim to be the followers of Veda but 
deny Atman and its features so clearly propounded in 
the Vedas. 
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No illusion is possible without arfagR and 

71. ft. ft.—^ r- 

I 5Tft <Rt: STSSW 

snftrcftn 

S&ft ^T^RT^T SR^Rft ft*TC siflsft* I 

^RRtrft i 

5Tf: <ffa: TOt ^ft^nft«sift <ffaKTts^ ftqR 

^ I rTRT^T ^ ^cfift^ ftf^ =31^ I 

sift * fsnft H€J(N^i4 ft^r sr: i 

In case it is stated that the world is projected by 
illusion, then, two real worlds would have to be envi¬ 
saged. Unless there is a real Sukti, a real Rajata, and 
similarity between these two no illusory projection of 
Rajata is possible. 

In the dream also the objects are caused by 
the Vasana in the mind and therefore are real. These 
are projected as outside objects. 

In the case of body and self identity notion, the 
similarity in respect of the two being in the same place 
is present. 

In the case of ‘the conch is yellow’, ‘the sky is 
blue’ etc., also the yellow colour etc., are found else¬ 
where. The similarity between these yellow objects 
and Sankha etc., in respect of dravyatva etc., is found. 

Therefore, no illusory projection is possible unless 
there are two similar other objects viz. Adhisthana and 
Pradhana. 
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Expl. (1) In the context of criticism of 
the concept of such an was criticised earlier. Now, 

the untenability of illusory projection of the world by the 
so-called will be shown. 

tfw 3&thnforT*H- 

| 3T^T 

* I (J-T.) 

(2) For the illusory projection of something, two 
more objects viz., 3 tRhJI*T and H£n*T are essential. For 
instance, for the illusory projection of Rajata something on 
which it is to be projected viz. £ukti is necessary. This is 
called adhisthana. On this ^ukti if Rajata were to be pro¬ 
jected, one has to have the previous knowledge of Rajata 
and therefore, such a Rajata has got to be there. This is 
called Pradhana. Unless there is a Jsukti before, and 
Rajata has been known earlier no projection of Rajata on 
£ukti is possible. The £ukti is adhisthana while the Rajata 
seen earlier is Pradhana. Both these are similar to each 
other. These two are essential to have the illusory projec¬ 
tion of Rajata over J>ukti. Similarly, to have the illusory 
projection of Jagat two more Jagats are necessary. One 
to serve as adhisthana and the other to serve as Pradhana 
that are real. If these are accepted, then, the very purpose 
of envisaging the illusory projection of the world is 
defeated. This results in a situation wherein Advaitin 
would be accepting two real worlds in his anxiety to deny 
one real world. 
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^Try^RlrfrT^T^l^T’TTrTT^ I 3Trft 
^< 1^1341 l«i^ ?r4>'i« *Mfd I (J.T.) 

(ii) 3TftlSR^«l rTl^ I 

3Tf^lWT^ST^TJmVj^ 3 TrV^W 3Rflj<TRT^ STHrl: ^ 

SfipTT | (J.T.) 

The point made under (i) above can be put in the 
syllogistic form as follows : 

IPT^: JT WTfcnpf^ra: faTfaWHRT^ f^cjr^T^sng; 
3TTcIT^ m TtRSR; 1 

(2) A point to be noted in this connection is, accord¬ 

ing to Nyayavaisesikas the very Rajata that was seen earlier 
is projected over &ukti. But according to Dvaita view 
that very Rajata seen earlier is not projected. But an unreal 
Rajata similar to the one seen earlier is illusorily projected. 
The projected Rajata is non-existent. It is not the real 
Rajata that was seen earlier which is mentally brought 
here for projection but a similar non-existent Rajata is 
illusorily projected. The and 

are not the same but are only similar. The 3TrctfifcTf3rtf 
is non-existent while the is existent. This is 

clear from the later statement that *3T<T I 

(3) According to Dvaita view the dream objects are 
true. These are caused by Vasana i.e., impressions of the 
previous experiences of the object. For dream objects 
Vasana is Upadanakarana while Adr§ta, Isvara are 
Nimittakarana. These dream objects are comprehended 
by Manas. It is only in respect of experiencing these 
objects same as the objects present outside and caused by 
the outside Upadanakarana, there is an element of Brahma 
in dream experiences. 
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(i) ^c?rsfq ^3 nsnftq; ipffa?! i wt^'tt- 

I ftfaTf 3 | 3TT?T: h^tot STOfssi: | 

(ii) sif^R 3riftqi 3R<fr^q srf^rjpjl: tt^vt 

€^T% | (J.T.) 

(4) IRtcsi i.e., wishful thinking also has to be treated 
like dream experience only. The only difference between 
the two is, the wishful thinking is caused by human efforts 
while the dream experience is caused by Adrsta. 

Tpftorc^ i fa%q: i ar^s^iT^ 
STTCRTqftoTTiiV I *rV*T 3 I (J.T.) 

(5) The identification of the self and body in the 

statements like ‘a?5 not an instance of illusion. It 

is only an instance of secondary usage. The person so 
speaking is aware of the difference between the self and 
body. However, he speaks of them as if they are one 
because the two are found in the same place. For instance, 
we talk of the threads and a piece of cloth made out of 
them as if they are one though we are aware that the 
threads and the cloth are different. 

*$3rTTfMr5FTOTSI2aTfisf rl*TT 
I (J.T.) 

(6) The illusion in the instances of ‘ STgt 1 

5^:’ etc., are sftmfeqiWT. Therefore, even 
slight similarity is sufficient to cause illusion, for instance 

(7) (a) The various instances of illusion may be 
analysed as under : 
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(i) ftwfaqs: 

(ii) 

(iii) ft ¥WTVR€f?:: 

(iv) ^^R*T»rt^5 ^ ^nf^TT 

(b) The nature of ‘ <for: sqg: ’ etc., srt»nRpKWIs 
is further explained as: 

(i) ^^rliwrVfhTTST^'rR: qfasisfsrR: 

>sm: 

(iii) f^rrrafqTTf5ra>rlTf^f7TTT: JJ^fawTOIT: 

(8) The three requirements for a WT viz., 3?fengT*T, 
sranT and are accepted even by Sankara. This is 

clear from his definition of 3?v?n^r. 

4 ^51 ars^rra: 7 ft 

i 

aRi %3rfa§q>rf^spnE*T f*TrfaBM<«i*iisif;q ^srNiTfaur- 
5R^r ^UrpTR | qr^T 3^’rBrn^ir sraMnOTTOTOf'* 
7rg^ic^rqqr^?T qftsT?:: i (J.T.) 

37*rirRT cannot be superimposed on 

72. ft. fa.—^TtJF^RTtWTt I 

3lf 3Tf ^ TT^ft I 

ir*n 4 ^fti <r ft^r 

3RT^rft 3nr*ra*T^T% 3RF*R: ^ I <T^T qjlfttft- 

^rft Tfqft l 
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^ 3TJRT: 3?Tr*Rt JT I 

^3HT ^RTt I * 

WTt I * ^r*r: Sift m I 


* ^ I * ^ ^TRT- 

ftemfocfr# I SIRft I 

W- I JF^T|r4 STlft^UTC^ffi I 


The Superimposition of Anatman over Atman is 
never observed. None will have the illusion that he is 
other than himself. The Advaitins do hold that this 
world which is not Atman is superimposed on Atman. 
If Atman is superimposed on Anatman, then, Anatman 
itself will be real, and if such real is without a second, 
then, Anatman alone will be real but not Atman. (This 
is against the accepted position of Advaita). 


Further, if the Jagat is superimposed on Atman, 
then, it would not have been observed as different from 
that. For instance, Rajata that is superimposed on 
Sukti, is not observed as different from Sukti. More¬ 
over, one and the same cannot simultaneously appear 
as many. No one will observe himself as many. 


The differences cannot be caused by the unreal 
conditions. In an illusion the absence of knowledge 
of the true position and the knowledge of the wrong 
position are not untrue but it is the content of the 
wrong knowledge that is untrue. 

In this way twtornrHuftsfsuHr* theory has many 
fallacies. However, to avoid the lengthening of the 
text, the discussion is closed here. 
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Expl. (1) In the earlier section it was pointed out 
that without and sren«T no WT is possible. There¬ 
fore if the world is to be treated as then, two more 

real worlds would have to be accepted. This will defeat 
the very purpose of Advaitins. To counter this position 
the Advaitins say that Atman itself is for 

and the 3PT^ that existed in the previous kalpa is 
The untenability of this argument of Advaitin is shown in 
this section. 

qq^TTfa it v tr *rfqs*rfrr i fttqqRR r 

i (J.T.) 

This contention of Advaita is rejected here by pointing 
out that the Jagat which is BT^lrR^ cannot be superimposed 
on BTTrRR;, because, the two are altogether of different 
natures. The Jagat i.e., Anatman is Rnqj i.e., outward 
entity while Atman is i.e., inward entity. 3?f*njW 

and HTCtfarT are required to be of a similar nature. For 
instance, 5>ukti and Rajata are similar in respect of 
shining. The Atman and Anatman have no such simila¬ 
rity. On the contrary these have opposite natures viz., 
and IHWQ. No superimposition of such opposites 
is ever observed. 

(i) 3TTc*TT 3TT^f%?T q^Rr^T STrftqt | qq^g 
3T^TT^RiqT qTTq:^ | 3^3* fq^gqqq qq'VqJTTqqfa’Fqsmtft: 
3rf^TJTTv^^nTR: *rra: i 


*RTfltfq | (J.T.) 
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(2) Advaitins, however, do state that Anatman is 

superimposed on Atman and vice-verse. This is clear 
from the remark in the 1 

f^Tirf%TfcnJTt!... 3T^«rTrrr*s?rm^V^ aitfm 

etc. It is already shown above that such Atma- 
Anatma superimposition is not possible since the two have 
opposite natures. The 3 ?Rt 3(«T and SJVttrteT must have 
similarity in order to lead to the superimposition. 

(3) Just as the superimposition of Anatman over 
Atman is not possible as shown above, the superimposition 
of Atman over Anatman is also not feasible. If such a 
superimposition is envisaged, then, Anatman will have to be 
treated as true. In a superimposition 3ffajjlrf is true and 

i.e., 3Tirtfxj?T is not true. For instance, in gfo- 
*3TcnsHT Sukti i.e., Adhisthana is true while Rajata i.e., 
Aropita is not true. Similarly, in the case of 
3?IrRWT, the Anatman i.e., Jagat has to be true. This 
will defeat the very purpose of Advaitin. 

artfreRRTri; I (J.T.) 

(4) Advaitins explain the process of the superimposi- 
tion of Atman over Anatman in such a way that the reality 
of Anatman is avoided. This is explained as STTraft 3?»T1?IIT 

rrr arr^ftr?* sRirnfsr arimr 

3TRt c *JFfr I As per this process the Anatma that is made 
Adhisthana for the superimposition of Atman is not real. It 
is HFClPtcT- This explanation is shown to be fallacious and 
rejected. Hence the point made above viz., Anatman will 
have to be real if it is made Adhisthana for Atmaropa 
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stands. The above point is made ignoring the Aropitatva 
of AnStman when it is taken as Adhisthana. This point 
is made by the remark ?i fMn*. 

brrr: wta: R I 

am: w. qffriii*q: i q«rr r q f^Rq %q^ aRRuft 3TTRTT>qV 

qRq: i qq =q & brirh: *irr RT^ft i 

The net result of the point made here is : if Anatman 
is made Adhisthana and Atman is Aropita, then, Anatman 
i.e., Jagat has to be true. This goes against the Advaita 
doctrine that Jagat is mithya. 

(5) If Anatman i.e , Jagat is considered as real as 
pointed out above, and if the contention that the ‘ Real * 
is only one and without a second * Real * is also adhered, 
then there will be the contingency of ‘Anatman is real* and 
‘Atman is unreal’. This again goes against the Advaita 
position that Atman 1 alone is real. 

brrr: *tr^ *trr sifeqVqRfafq bt^V- 

qq? 3RRR sr: bitrt 3 q *tr: srtto *rqfq i (J.T.) 

(6) The statement 5HR: 3?lRlfTT«TTR<R7% means 3HR: 

3STRf^ If the Jagat is considered as Aropita on 

Atman then it would not be observed as distinct from 
Atman. Aropita is not observed as distinct from Adhisthana 
during the illusion. For instance, Rajata is not observed 
as distinct from £>ukti during the illusion. Since the Jagat 
is observed as distinct from Atman it is not correct to say 
that the Jagat is superimposed on Atman. 

qfq ■sr^ BTiRfa BnrVfqq rtr, qqT 3TTR?ftfq fwlq 

q eqqq i q^R arretfqq qq qq> ftsplq q qrftqq i 

(7) Further, Atman is one. It cannot simultaneously 
have many illusory projections. Jagat consists of many 
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objects. These objects cannot be considered as the illusory 
projections on one Atman? 

1W qqrffcR; aiRtfa g’T'Tff, 

i sttrt gnq^ w§qr 

ff i (J.T.) 

• 

The word 3*T<T?£ is used to indicate that simultaneous 
projection of many is not possible. The projection of 
many, one after the other is possible. 

I 

So far as Jagat is concerned, it simultaneously consists 
of many objects. Therefore, these cannot be illusory 
projections over one Atman. 

(8) Illusory projection of Atman as many is not 
possible. No one cognises himself as many. 

3T£ Sr? f f?T faw ffo *T SSR?* I qiffavqH | 

(9) It is also not correct to say that even though 
Atman is one, he assumes manyness on account of ^ 7 tRis. 
Since Atman is many in this way, there can be many 
illusory projections on Atman. 

fagRR g^fafa i 

This contention is not correct, because, these TTlfas 
are not considered as in Advaita. frjstn S’qTfas are 

not capable of causing or any other effect. 

?r=r f+Tjmqq: *rit: w f*?sc5?f^r i i arq- 
f^nsTrmqRT^ i foftq i ff i 

firsqr-t^q srsifaqiomt: i 
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(10) A point to be noted here is that in an erroneous 
knowledge, the error does not He in the absence of the 
knowledge of Adhisthana i.e. # S>ukti or the knowledge of 
Adhyasta i.e., Rajata but in knowing J>ukti as Rajata. 

iwispfl TSRR^T 

^ i 

cT^ZT irr^T fsm: | ^ 

^TT^RWTc^ I d^4 T^rfc^lrT^ 

sTTRST 3TRTOT*% ^ | 

(11) Earlier it was pointed out that to illusorily project 
one world, two real worlds viz. one to serve as Adhisthana 
and another to serve as Pradhana will have to be envisaged 
and this would defeat the very purpose of Advaitin. For 
this a reply was tried in respect of Pradhana that the 
Samskara of the Jagat in a previous creation could serve as 
Pradhana. This is not correct, because, such a reply does 
not work in the case of 3TTf^jflJ. Moreover, spRFcTTTgRR 
is utilised only in respect of those tenets that are already 
established by other Pramanas. 

WT'rTi $ srarcfafa ?T5^rI | 3Tlf?- 

?|sV 3rg c rr%: i ft[ 3T^r«iTfa% ^JTFrrri^vR^i 

3m4Vi: i * i 

Refutation of 

73. ft, ft — Jf ^ I STfifor- 

5TTf^T%5f^ ft«TR^T#$R tRt: I ftsft- 

ft farqft i * ^ f>rft 

I 3fR*ft 3RRTO«4.HfcM^ ft>:ftqiftfa 5T i 
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3 i%R =* sstf i 

* snfarfaft snft sswpnf^Rfo n 

flH^li ^RRRf 3 I 

^Tm WW ITTOWt II 

W*T I 

* f%«iwr n %Pi jraW i 

* ^ irpm^r *TFTT ZV& farffa?. I 

^T TSTft ^ II ^ I 

3J7n?^rt ffi«n Tifa ^ ^ I 

far* ^ ii ^ ^ i 

There is no fallacy of any kind in accepting the 
world as real. 

Such of the Advaitins who accept the theory of 
many Jivas and say that the difference among these 
Jfvas is caused by unreal adjuncts, also will have the 
fallacies that were shown in respect of Ekajivavada. 
The Ekajlvavadins do hold that the difference among 
the Jivas is due to unreal adjuncts. But it is never 
found that the differences are caused by the unreal 
adjuncts. (In fact the differences are not caused by any 
adjuncts unreal or real. The differences are natural 
and real). 

The very tenet of unreal adjunct and the difference 
caused by it is untenable It is already shown that the 
superimposition of Anatman over Atman is not 
possible. 
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Even the magical projection of an object is observed 
only when a similar object exists and a locus i.e., 
adhistana to project such an object exists. 

Without a real Adhistana i.e., locus and a real 
Pradhana i.e., a similar object no illusory projection is 
possible even in a dream or a magical projection. 

In the case of dream the objects seen are the mani¬ 
festations of Vasana stored in the mind but these are 
wrongly comprehended as if these are outside objects. 
In the case of magical projections the body of the 
magician, the piece of cloth etc., held by him are 
projected as the army, tiger etc. 

In the absence of adhistana and pradhana the 
world is not an illusory projection. It is real. This is 
stated in Brabmavaivarta. 

It is also stated that the magician is not able to 
see his magical projection. But the God sees the 
world all the time. Therefore, the world is not an 
illusory projection. 

One who sees the things directly will never see 
the illusion. Lord Visnu sees everything directly. He 
sees the world. Therefore, the world is not an illusion. 

Ex pi. (1) In this section two points are made : 

(i) There can be no illusion without an Adhistana 
i.e., a locus, and a Pradhana i.e., a similar object. Even 
in the case of a magical projection these are found. 

(ii) The world is true, because, there are no 
Adhistana and Pradhana that are necessary to make it an 
illusion. Further, the world is directly seen by lord Visnu. 
What he sees can never be false. 


13 
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It is also stated at the commencement of this section 
that the difference is reil and natural. It cannot be caused 
by false adjuncts. 

?FR?f 3TR | 

The criticism of here is not of 

but of those who are fjr«?n'^?R'Tf^ ; fs. 

(3) facRVqT^: aiRuft aTRTcRq^qRT^rerT^ 3 trr7*t- 

^Rtrqjrq^T^isr fRs*ftqrfa^ r i 

^ eR!> I 

The position taken by that the difference 

among the Jivas is caused by the illusory adjuncts (fijSJtft- 
qifg) is not tenable, because, the very concept of illusory 
adjuncts is not tenable. Those who talk of 
have to find some 3?Rl9l*T for it. They have also to state 
what this is. This fil«RWrRl that is supposed 

to cause the difference among Jivas is 37^1?. For this 
3T9T5T, 3TIFRR; is 3*fagR. The H*T5T is HJTlcRR; by its 
nature. Thus, this fRSCRtqifa is of the nature of 3TTrR% 
anTTrUreta. It is already pointed out that 3TT7qf?T 3?*fI?RT* 
sctq is not possible. Therefore, fotRftqifa is not possible. 
Consequently the difference among the Jivas by means of 
fSpEtfanfa is not maintainable. 

fastftqifa q^TT 3T^f | 

i Tufas* awRita I 3TT<qrf^T 3 rtr- 

facRfafa: fWlqifafcr r i (J.T.) 

(4) It is not correct to say that there are no 3*fa£T«f 
and qCTT«T in the case of RTRTR^Hjfa. The body of the 
magician, the piece of cloth etc., held by him are 
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Adhistana, while the objects similar to those that are 
shown in magic are Pradhana. Thus, Adhistana, Pra¬ 
dhana and Sadrs'ya are present even in a magical projec- 
tion. i 

Criticism of the contention that Brahman assumes 

the form of many Jivas by the association of 
real adjuncts 

74. ft, ft.—qft 

3^r^r^tsft * sft>: m i 

* fft I 

* ^ i 

In case it is stated that one and the same Brahman 
undergoes the transmigration and the liberation on 
account of real adjuncts, then, this Brahman has to 
undergo the transmigration all the time since the 
transmigrating Jivas are always present. Therefore, 
attainment of such Brahman is not a liberation at all. 
He is always associated with the adjuncts. 

It cannot be contended that the Suddha Brahman 
is not associated with the adjuncts. If these adjuncts 
are to be associated with such Brahman who is already 
associated with an adjunct, then, for the association of 
that adjunct another adjunct already associated has to 
be envisaged and so on. Thus, it leads to infinite 
regress. 

It also cannot be contended that the same adjuncts 
cause the difference (many Jivas) and condition the 
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Brahman, because, this will lead to the fallacy of 
AtmaSraya. 

Expl. (1) In this section the views of those who 
consider the difference to be real and caused by the 
adjuncts i.e., TTrRfs and say that the Brahman assumes 
the forms of many Jivas as a result of the conditioning by 
these adjuncts is criticised. 

% artfcR: ^ 

(2) (i) ^qrf^^rg-3^- 

(ii) ^TT^cif^^ 

STOrRr KRifo'hgcH^ i 

The Brahman is really without any difference. It is 
one. However, as a result of association with the adjuncts 
it assumes the forms of many Jivas and undergoes trans¬ 
migration. In the case of those Jivas who do not realise 
the ultimate oneness the transmigration continues. But in 
the case of such Jivas who realise the ultimate oneness the 
adjuncts are removed and the liberation in the form of 
attaining oneness is achieved. 

This view is criticised in this section. 

(3) If the above view is accepted, then, Brahman 

will have to be always in transmigration. He can never 
come out of it, because, there are innumerable Jivas. 
All the Jivas will never attain Consequently, 

the adjuncts of these will coil on Brahman. He will never 



V1INUTTATVAV1NIHNAYA 


197 


be completely free from the adjuncts. That means he will 
be always in transmigration. 

vrcrfrT | ^ ^ I 

(4) ?p;«i 3qrfsra**Fq: ^ w m 

(5) =et: jfV^Jt^rfirTT^: wftsnFSF'iT: ^sjrifa 

*r ^ ^ «r I atl^rnren^T^ i 

75. ft. ft—^ ft«ft<nft: * frtft | 3*|THft^ 

ft^^nftftn^: 13nrft ft?n ft«mmft^: i * ^ ft«ft- 
<nft ftjTT 3ifRftft: ftsqtarftftsrft^ i 

grf^^R^T%: SRlft^^ *RT- 
tTT^ *Tftrffa^3R%3J 3Pnft$QT ^ sfttT^tpn^ 

srftfftpw^si I *rtct 3iftiftrftft ft i srasn^t- 

R1W11 

3^Rft^ ft«ft<nftftft*. ft«ft<nftft^ sfaftftr. 

^TTT^Hftftftft *jt i 
*T ^ WF9TT ^ftft 3^*^ I 3t^l«lft*g) ^T" 
ftft[: 3r3Rftfe fi ^4t^ rrenfr I 

The concept of an unreal adjunct is not tenable 
for the following reasons: The concept of an unreal 
adjunct could be maintained only if the presence of 
Ajfiana is maintained. Because, without Ajfiana the 
unreality of the adjunct cannot be maintained. Now, 
the presence of Ajfiana cannot be maintained without 
an unreal adjunct. This is because, the Jlva when 
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differentiated from Brahman by means of an unreal 
adjunct only can be the locus of Ajfiana. 

It will not help to say that it is Suddha Brahman 
who is the locus of Ajfiana. In that case, even liberated 
will continue to have Ajfiana as it is found in Brahman 
himself. Further, since this Ajfiana present in Brahman 
has to be treated as natural and real there will be the 
contingency of the presence of two reals viz. Brahman 
and Ajfiana. According to Advaitins a real entity never 
ceases to exist. Hence, Ajfiana will remain for ever. 
(To avoid all this Jiva has to be taken as the locus of 
Ajfiana). Therefore, interdependency of Ajfianasiddhi 
and Mithyopasiddhi as stated above is unavoidable. 

Further, there will be the fallacy of circular argu¬ 
ments also as follows : The presence of Mithyopadhi 
depends upon the presence of Ajfiana, the presence of 
Jiva depends upon the presence of Mithyopadhi, the 
presence of Ajfiana depends upon the presence of Jiva. 
This is a circular dependence. 

It is also not correct to hold that it is Suddha 
Brahman who is the locus of Ajfiana due to Bhrama 
i.e., illusion. Because, the presence of illusion depends 
upon the presence of Ajfiana, and the presence of 
Ajfiana depends upon the presence of illusion. Thus 
it leads to the fallacy of anyonyaSraya i.e., inter¬ 
dependence. 

Expl. (1) In this section the untenability of the 
concept of unreal adjunct, and the unreal difference due 
to this unreal adjunct is shown. 

Advaitins contend that Brahman itself assumes the 
forms of many Jivas due to the association of unreal 
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adjuncts that lead to the unreal difference. This contention 
is criticised here. 

arsTTf: nuTRlftH: i H i 

SquftHT | W^fOT: I 

Hf§ 3TR>fq^r aruFT^rci hV^t 3rq^ftq?|- i Hqpftat 

fasqr^sfq 3 ^ i Jf^rfq f*reqT<qT<3; i 

This contention of Advaitins is criticised here by 
pointing out that the very concept of Mithyopadhi i.e., 
unreal adjunct is untenable. 

(2) The expression fffStTT means sn^faeT in Advaita. 

arrr^q of something is possible only when there is 3?CT*T. 
Therefore, of TqTfa depends upon 3RTH. Now, 

needs a locus to be present. This locus is Jiva. This 
Jiva is to be formed by fiisqt<T!fsT. Thus, the 3TOR which 
has to remain in Jiva needs fiisctftrnfa to form the Jivas. 
Therefore, 3TQTTn depends upon This is clearly 

a case of 3?;*fr?Tm«r. 

(i) 3qT%: HUT H q>OT 3T^Vf*PI. I 

arrcVfai^H I 3TTf>qa? arUTHuffH: i Hung; 

aTHTH foRT sq^T: facququr 3TTT>f^5RT arf^: ar|TTH- 

(ii) 3T1TTH T3^ ^TRTm I faWHlfsTHT 

sfaRI ariTTHmqung; fa^>qTfqfa^«uftHT 3T1TR- 

fafe: i 

(3) To avoid the above STrtfc^nsnT if it is contended 
that the Buddha Brahman is the locus of Ajnana, then, it 
leads to some other difficulties. If Buddha Brahman is the 
locus of Ajnana, then, it has to remain with him so long 
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as he is. This means that even after some Jivas are 
liberated this Ajnana will continue since there are good 
many unliberated Jivas that are still present. This continu¬ 
ing Ajnana present in Buddha Brahman cannot remain 
without affecting the liberated also who are now Brahman. 

i arncHf 3TiUffflF*F*:r 

? f^T c n?«T i 

(4) Further, the Ajnana that is stated to be present 
in Buddha Brahman has to be natural and real. This leads 
to two real entities viz. Buddha Brahman and Ajnana. 

qf?[ aim: <n?r f^TrFcnr»TRT^ 

^ ^^t?i i wn ^^Tri i craas 

3T|TT^^?nfcf TT5^5IT3 anw: | 

Not only this will lead to two reals viz. Brahman and 
Ajnana, but also to the ever continuation of Ajnana. 
awrrsrsilfq fronffoami wftffen I According to 

Advaitins real entities are never withdrawn. 

(5) Since 3TOTTST, fffssftqifil, affa and 3Tfri*T depend 
upon each other in a circular way the fallacy of Chakraka 
is also pointed out here. 

(6) In case it is stated that Buddha Brahman himself 
becomes the locus of Ajnana by ^ftT, then, there will be 
3Tr*ftr7TT$PT between 3TVT? and WT, that is to say there can 
be no VT(T unless there is 3TVT*V > » and there can be no 3?;TT*T 
unless there is VW. 

Therefore, the entire effort to manage sftq- 

by means of is misplaced. 
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There are innumerable Jivas 

76. ft.ft.— 

3TCI*mT: SRfftra S%fT: W I 
*Tpn?n TOPPr. I 
3 faHT rm: s*iftft i 
f i% I 

TJTTTgJT^ft ft shokrpt: i 
«STOR0TOIifa ^5T sift ft I 

3FRTT Tmts^rr: SMIHHftflftw. II ?ft I 

VatsaSruti states that there are innumerable groups 
of Jivas countlessly more than the past and future 
Paramanus and past and future moments of time. There¬ 
fore, the transmigrating Jivas are never exhausted. 

Skanda Purina states that in the thousand yojana 
long hall constructed by ViSvakarma there are innumer¬ 
able groups of Jivas. Even in the place of a Paramapu 
there are innumerable Jivas. These are subtle in their 
nature and gross with their bodies. These remain as 
stated above by the power of the Supreme God. 

Expl. (l) In order to show that it is not possible to 
get rid of Ajfiana by the liberation of all Jivas it is pointed 
out here that the Jivas arc innumerable. 

(2) (i) irg 
SKfadWW i 

According to Dvaita iwnSJs are 3ff«fcT> 
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(ii) IsiRt ^ i «T*rr snuwi 

(iii) Tigpra ^tWTft^T: .^^Tfvro^T: * 3 

(iv) TTUFTt: srwnpiW: jftsi: i 

(v) WTT^^TT I 

t«J*5T I 


Mithya entities cannot be established 
77. ft. ft.—* ^ *j^i 

H&V ft^Ttr^TTO TO9?JW|U|£WI- 

^4 zww 1 


vmstfa SRPURTC*^ I 


* ^ Jli^iW <l€t f4^[ 3l3»TI^lft- 

^«r «rrat s?: 1 f*FOTpn*n^ 

5^TT ^ 1 fl $ *F^rfN <rft*TTOI<0 

3PT«n^4 ^ ?rat 

* ^ srcsrcwT fo*n ?4 foifo jpnfa fa%r^ i 

irwHWa^Tq^TH^ST * 


^1 

3T^ qqm ^ * 

4faj: ^TT^I 


The Advaitin’s claim that the inexplicability of 
Mithyatva is more a compliment than a drawback is 
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not correct (because, the concept of Mithyatva is yet 
to be established). To brand a perceived object as 
Mithya a superior Pramana and a superior argument 
than the perception is needed. In the absence of such 
a superior Pramapa to prove the contrary, the truth of 
what is seen is established by the very fact of its 
perceiving. 

To eat the food that is actually seen no further 
evidence to prove it is necessary. On the other hand, 
if some body says that it is not food, then, to check up 
as to why it is not food a proof is necessary. 

What is observed by perception, that cannot be 
denied without a superior Pratyaksa, Agama or Anu- 
mana. A tree that is at a distance is seen as short. 
This is known. Therefore, by reasoning it is compre¬ 
hended to be tall. The fact of perception being slow 
and distorted in respect of distant objects is also 
established by superior perception. 

The claim that the world is Mithya is not estab¬ 
lished by any Pramana. Particularly, the Mithyatva of 
knowledge, ignorance, joy, sorrow, difference from 
the God and other Jivas etc., is never observed. There¬ 
fore, the transmigration is true. According to Advaitin, 
whatever is true that never vanishes. Therefore, 
Advaitin can never have liberation. 

Expl. (1) The untenability of the concept of Mithyatva 
is further explained here. 

The Advaitins contend that sffa- 
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tt^T ?W I 

This contention of Advaitin Is rejected here. ?q|f^ _ 

*n<m*q?qTfM> qfa fasstn^^q | * i 

aTTrtW^T^ a^rajfe^^H I 

( 2 ) It is true that in the case of 5 jfrl>C 3 r<TiItq$t the 
ST<*T$r is not relied upon. This is because, it is contradicted 
by a superior Pramana. No such contradiction is found in 
respect of 5 PTrST 3 Tqr. 

c<wfsj}^^ | f^Rj| 

78. fa, 5R5?l^fa fa^T 3l%ti: 

<£T fa«TR^#fafa 3IIr?Rtsfa IW I 

ftsqitinwfaT^ | f|vnq*q% ^RTill^fafa I 
3IF*TfagT^5W^r?nfa^ ^ 3lfagR^fa * 3^fa I 
^ ^Wfa STT^ft'*^ STT^T I 
*fa%fo srfasrpRT^^rfl^iTi^ mm ^t- 

sr^fa 3 tt?jr: 

S^: 3T»TT% sfatfa: 3lfagR fa^T *PP ^llfa fas£ 

In case that which is proved by Pratyaksa is 
considered as Mithya merely by argument without the 
support of a superior Pratyaksa, then, let Atman also 
be Mithya. The fact of all other things being consi¬ 
dered as Mithya itself is an argument that can support 
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this contention. To posit in two different ways viz. 
Atman as Satya and all others as Mithya is an excess 
of assumption. 

To consider Atman as Adhistana for superimposi¬ 
tion is not justified since an illusion involving the 
superimposition on Atman is not established. If stating 
something that is not explicable is a compliment, then, 
let the acceptance of Atmamithyatva also be a compli¬ 
ment which is inexplicable. 

Since the experience itself is a result of Avidya and 
the inexplicable nature of this Avidya is a compliment 
and something to be real needs the support of argu¬ 
ments, let the jar etc., be the knower, Atman be the 
non-sentient, experience without experiencer, illusion 
without Adhistana and such other self-contradictory 
things be acceptable. 

Expl. (1) In this section two points are made : 

(i) Something that is established by Pratyaksa 
cannot be denied merely by arguments. For instance the 
reality of the world is proved by Pratyaksa. Therefore, it 
cannot be denied by the inferences, such as fitutT 

etc., proposed by Advaitins. 

(ii) If or inexplicable nature is a justifica¬ 

tion to accept something, then, self-contradictory things 
may have to be accepted on the ground that these are 
inexplicable. 

(2) (i) stm ^ | 

(ii) arptRVsfq mfqvRWS- 
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If 3fiT7^ that is is to considered as fn^T 

by arguments, then, let 3Tft<T^ that is also 

be considered as ftrort by argument. ^fT?n«T: 

ffqgTCI?d«r =T*?Jr=nft?TT HlrtTJf: facile* 

(3) WrtTT ^ITci; 3TTcfTT *Rtf: .3TV^ fts-TIT 

fw gfoat 

i 

(4) It cannot be contended that Atman has to be 
considered as real in order to have it as Adhistana for 
the superimposition of all others, because, ^q without 
any Adhistana is accepted by the Buddhist. H^hSIUTUTT 


The idea of difference on the basis of different 
adjuncts is not tenable 


79. ft. ft. — 



*wn % si srfarft- 

%3\5ft I £:9TiR*h*l Vd«T 

I 


W ^ ^T$ 5 <IT?n*ftsft 9 ifti: 

iftsft if%: i 

mtHpci 91 'h«t»-^T *jft I 

*ft 9 fa^ns; ft^i: i 

ft.3f 3<nft: 3TT^R: JRrft 3tf *mF9Rq; I 

91W9I ^Tft^R'T I: aI#- 
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I ^3TT% ^ ^ I 3qTf*l$rTTW^ 

If it is contended that thejivasare not different 
but it is only due to the adjuncts that the differences 
arise, then, there would not have been differences in 
the experiences of joy, sorrow etc., of different persons. 
Just as the person who undergoes joy, sorrow etc., in 
the different parts of his body is one, the JIva who 
undergoes joy, sorrow etc., in different bodies would 
have to be one. Further, one and the same person 
would have to experience the joy, sorrow etc., occurring 
in all bodies. 

Further, just as by the removal of one finger no 
liberation could be attained by the removal of one 
adjunct i.e., one body, no liberation is possible, since, 
innumerable adjuncts i.e., bodies would be still 
persisting. 

(It cannot be contended that the adjuncts hand, 
feet etc., are junctioned while the different bodies are 
distinct). The adjuncts being disjunct does not make 
any difference in the light of the statement in Maha- 
bharata viz. even the headless bodies were killing 
their enemies raising their arms with the weapons 
seeing the enemies with the eyes in their fallen heads. 

Further, whether the adjunct conditions a part of 
Atman or the whole of it. In case it is stated to condi¬ 
tion only a part, then, the Atman will be an entity with 
parts. The entities with parts are considered as perish¬ 
able by Advaitins. If it is stated that the adjunct 
conditions the whole of Atman, then, it cannot cause 
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any difference among the JIvas. In case, parts are 
conceived as arising from the adjunct itself, then, the 
question arises whether by the same or by another 
adjunct. If it is by the same adjunct, then, it leads to 
the fallacy of Atma£raya i.e., self-dependency; if it is 
by another adjunct, then, that adjunct also needs 
another to cause the part and so on.* This leads to 
infinite regress. 

Expl. (1) In this section it is pointed out that by 
postulating Upadhi i.e., adjuncts, difference in the 
experiences of joy, sorrow etc., cannot be explained. 

'IRTtF^T rfSTT 

(2) It cannot be argued that in the case of hands, 
feet etc., these are junctioned in one body and therefore, 
the pain and pleasure in different parts of the body are 
experienced by one. But in the case of different bodies 
these are disjunct. Therefore, the pain and pleasure in 
one body are not felt in another body though the Jiva is 
one. In the instance quoted from Mahabharata it is found 
that even when different parts of the body are disjuncted, 
one part of the body reacts to the happening in another 
part. Therefore, it is not junction or disjunction that is 
the ground for the common or different experiences but it 
is the presence of one Jiva or different Jivas. Therefore, 
difference in experiences for one Jiva cannot be managed 
by the adjuncts junctioned or disjunct. 
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faftssVqTft^SftssTirsft 
araVwgraTjjQTqTO&sr 
arg^t^ jpfrsro ^qTfas^qtsqVfh ffraqi^ 

sft TqTftft^qT^ ft$rq; arg^^i^T^TT^q: * 

^ , z^>5^: i 

The difference between Isvara and Brahman on the 
basis of adjuncts cannot be maintained. 

so ft. ft.—^ q* §%m sftqrte^r 

sr^rnr *rcft i * ft srcftft^qt: 3ft<nft*- 

I 

srcftftssift: 3fiqTft^^T*rrai^r 
^:ftR: 3PT^ m * ft^fft I m: ^rnift^p: #f: 
*ft 3lftlfr|^ I 

Since Isvara i.e., Saguna Brahman is everywhere 
there can be no difference caused by the adjunct 
between I§vara and Brahman. Those that are un¬ 
limited in respect of space and time cannot have any 
difference caused by the adjuncts. 

Further, since one and the same Iivara is associated 
with all adjuncts and since the difference caused by 
these is illusory, this one Isvara will have to undergo 
the experiences of joy and sorrow of all just as one 
and the same person experiences the pleasure and 
pains occurring in different parts of the body. 

14 



210 


VISNUTATTVA VIN1 RN AYA 


Since both ISvara and Suddha Brahman are un¬ 
limited in respect of space and time, there can be no 
difference between them caused by the adjunct. There¬ 
fore, no Suddha Brahman different from I6vara who 
undergoes suffering (as shown above) could be con¬ 
ceived. Consequently, the transmigration will be a 
natural course and there can be no end'to it. 

ExpL (1) In this section it is pointed out that there 
can be no difference between Saguna Brahman and Nirguna 
Brahman caused by the adjunct since both of them pervade 
the entire space and time. It is also pointed out that 
Isvara has to suffer from joys and sorrows of all. 

Since there is no difference between Saguna and 
£>uddha Brahman, the transmigration has to continue for 
ever. 


si. fa.fa—fa^faf mw i 

I fafa[^t§% fafare: 3PT: 

«TT I S | fasj: Slfatfa I 

3rfa?T^ TO m •! I 

fterfa ^ m i 

^nnsrerr^: sqrfafa^ ittarrftafa 

OTlfaHTOfafa * m i 

JT ^r^fafa TO??: I 3 T nfa- 

fa^TR«n^^fa ^ 2K?4 Vh i fa'Tt'TT: 3rfJT‘* I 

* ^ 3Rlfasffa%^ % | WTft- 

fafa: ^ cffaffafafa I 
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Now, is the transmigration to Visista i.e., Jiva or 
Suddha Brahman ? If it is stated that Suddha under¬ 
goes transmigration, then, it will be a self contradictory 
statement. (Brahman cannot be both Suddha and 
Samsarin), To avoid this, if it is stated that Visista 
i.e., Jiva undergoes transmigration, then, there arises 
the further question whether this Visista i.e., Jiva is 
different from the Suddha or the same one. If it is the 
same one, then, the fallacy of self-contradiction is 
already pointed out. If it is different, then, whether it 
is eternal or perishable? If perishable, then, it has to 
perish. There is no hope of liberation. 

If it is eternal, then, the difference will be real, 
and will persist even after liberation. If it is contended 
that its basic nature is one but it assumes difference 
by the adjuncts, then, as its very nature is contaminated 
by the adjunct it is no longer Suddha. Something that 
is of impure nature can never become pure even 
according to Advaitin. As against the contention that 
the adjunct is superimposed, the fallacies of Anyonya- 
£raya etc., are already pointed out. 

It is also not correct to say that the difference is 
due to the difference in Anadikarma. Because, the 
difference of Anadikarma can be posited only on the 
ground of the difference due to adjuncts and the latter 
is posited only on the former. This again leads to 
AnyonyaSraya. 

Thus, there are innumerable fallacies in Advaita 
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position. However, the discussion will be closed here 
to avoid the lengthening of the Text. To conclude, 
we declare that Abheda is not the purport of Sruti as 
it is against all Pramanas. 

Expl m (1) In this section three points are made : 

(i) It cannot be plausibly explained in Advaita 
whether the transmigration is to the Suddha Brahman or 
Visista i.e., Jiva. 

(ii) Brahman has to be either Buddha alone or affected 
by the adjunct. These two positions cannot be simulta¬ 
neously present in Brahman. 

(iii) The difference of experiences among the Jivas 
cannot be maintained on the ground of their 

82. ft. ft —* ^ft ;r m 
sift sprifa gftft smroji 

* ^ *ftnft i #s4ftfrr fft ^ 

I ^ ^4 ^RTH ^ ft^TT ^TH I 

Sift fR^TTft l 3RH »T 

ft^T I * ^ fl#T m ^ I 

3uriHr*re q srift i 

ni'iftg Jiwr: p*rft ii 

*ft ^ft^ft I 

3 rt; ^ 

ftfft W?r% JTRm: ft^l 

fft srt 3U*r^?fafr<Wr?<n^T^T4ft*f^ 
nw. i 
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Brahman of Advaita cannot be conveyed by the 
Sruti since he is not conveyed by any word by Vachya- 
vrtti. Nor he can be conveyed by Laksanavrtti, since, 
that which is not conveyed by any word by Vachyavrtti 
cannot be conveyed by Laksana also. Thus, being 
non-communicable and unknowable, it is as good as 
Sunya (of Buddhists). 

Advaitins do not also say that it can know itself, 
since, one and the same cannot be both the agent and 
the object. 

Neither the very Brahman could be known nor 
anything else (since all others are illusory). There is 
no knower. There can be no knowledge without a 
knower and known. Therefore, in the absence of a 
knower and a known, the so called knowledge is as 
good as Sunya. Therefore, there is no difference 
between Sunyavada (of Buddhists) and Advaita. 
Knowledge without a knower and a known is never 
found. 

Further, since the difference between I^vara and 
JIva is not known by any other Pramana the denial of it 
i.e., Abheda cannot be the purport of Sruti. 

The Mahopanisat states that the entire scripture 
chiefly conveys the Supreme God who possesses 
unlimited number of attributes, who is absolutely free 
from the drawbacks who is unique and distinct from 
all others. The scripture does not convey anything 
else. 

Therefore, it is established that Lord Narayana is 
conveyed by the entire scripture as unique and distinct 
from all others. 
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Expl. (1) In this concluding section two important 
points are made : 

(i) The Brahman of Advaita cannot be conveyed by 
jjruti since he is an< ^ therefore 373^*7 also. 

(ii) The £ruti conveys Lord Narayana who is unique, 
distinct from all others and Supreme. Thus, the remark 
made in the beginning i.e., is fully 

justified. 

(2) efarf^q^rr^ifa | %?nfq 

h em i ar<r: q^ 

asm: ^^qnfq i anr: arq^nshnci; 3Tqr5RrT*tenti. =q n 

According to Advaitins Brahman is not conveyed by 
any word by Vachyavrtti. Therefore, it cannot also be 
conveyed by Laksanavrtti. No entity that is not conveyed 
by Vachyavrtti by any word can be conveyed by Laksana¬ 
vrtti. Consequently, Brahman cannot at all be conveyed 
by iSruti. 

(3) Since Brahman cannot be known by any other 
Pramana such as Pratyaksa, Anumana etc., it is totally 
3Tir«T. Therefore, it is as good as 

(4) It cannot be argued that though Brahman is 37%*!' 

by others, it is Because, if by ^EfXT^T^T it is meant 

to say that it knows by itself, then, one and the same 
Brahman has to be treated as both and Such a 

position is not acceptable to Advaitins. 

(5) Further, ^TUT needs a fTTeTT i.e., knower and a 

i.e., known. Without a knower and a known, no knowledge 
is possible. Brahman who is stated to be 1S 
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without a knowcr and a known. Therefore, this jn*T- 
is same as 

( 6 ) Moreover, since ^ is not known through any 
other STITTO it cannot be denied by Its knowledge 

through the fcjfir *51 ^qnr? ’ etc., affirms it. It does not 
provide a base to deny it. 

f jqjw arsuR*^ ^qRmTctrqn'- 

TT 3 ^ | ‘ ST §qorf ’ 

qr<% stffaf s?rr^Tw: 1 arcrTHcqT^r ‘ sr §qwf ’ wfc- 

q 3 T*jqp?q>?qi^ 1 


ffrT 3iR^cftti , «nracqT^i^i4f^t:f^a Rrwgarsfafipfasi 
sron q R^i^^ q 3TTfrrwiq-igqi?i qi«frfif 
^nrTOiqf^fasr; srnrot i 




The Sapreme God is Superior to both qrt and 
83 . ft, ft,— 

*m ftre: srerrs SJU: I 

w ^qft sft:-n 

ffctftarfo ^ ?ft ?TS^n: ^ II 



I 


sr&Ki'jjiift: a $*rf^ ii 



^ <TCt 5 ft: II 

m wiiR+.di w ii 

%ft I 

1 

*Pf ^T WT I ?R«Rt ffc II 

I 

Cbaturmukhabrahma, Siva, the other deities and 
all other Jivas are designated as ksara, because, their 
body perishes. Goddess Laksmi is designated as 
Aksara, because, her body is imperishable. Lord 
Hari is superior to these two. Lord Hari is Supreme 
as he possesses independence, power, knowledge, bliss 
etc., attributes infinitely. Therefore Laksmi, Chatur- 
mukha etc., all are entirely under his control. Lord 
Hari creates, sustains, destroys, regulates by vidhi 
and ni£edha, gives knowledge, veils by ignorance, puts 
in bondage and releases the satvika souls. He also 
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enables Goddess Laksmi to manifest, to remain without 
a perishing body, to function as per his order, to 
know all directly, and to have eternal bliss. It is Lord 
Hari who enables all to function. None else can 
create, sustain etc. Lord Hari is absolutely free from 
the drawbacks. Thus, states Parama£ruti. 

Chaturmukhabrahma, Sesa, Suparna i.e, Garuda, 
Sakra i.e., Indra, Surya, Guru i.e., Sanmukha etc., all 
Jivas are Ksaras, Goddess Laksmi is Aksara. Lord 
Hari is superior to both these. Thus states Skanda 
Purana. 

Expl. (1) In the first chapter the adjective 
Rf%*T given to Lord Narayana in the benedictory verse of 
this work is fully explained. Now, in this second chapter 
the adjective will be explained. 

(2) (i) ajroTT^-fsRTSiTg; 8 Jt:, * 

(ii) ^Ttn^rq;, qrr*ft- 

q»TTon^f^rq: srfas:, ari?pi^R 

(3) (i) sffaRT W\: JPPRI: - ^T^qT^tq;, 

3TTffcr:-3Tfq^IT, : | 

(ii) 3T8JTW (SSF^T:) rtff^SqqT^ttfrl 
*rfa:, qi^rfq mt<JTP*re:, ^rfet:—:, ssjYfa:- 

ar^r^iri i 



218 


VJSNUTATTVAVINIRNAYA 


Vedic authorities that state God’s Supremacy 

84. ft. ft.—q tppft q q^ $qtft q iRTM 

3 *^ I 3T 5 *uftq *T 3 I 

art TOq mi f^ft 3if snqrqft*ft snftfo i ^ 

ftqrw m ftftr^R^; i 

*T*RT: Ri* qtfft qqfo *T^ ^ JRT: qq: 
qqqr to r: Iraq* qftq qfti^ strcrcrl *pnq; I q^tqvftfa: 
pqrq; q$t«i f^r ^^Tft wqnft i siq: qt qT^q^ftqq 
ft qn<j q* q^qf% i q^qsqqsqTO^q ft4 
3 *tot qqq:q^qr^ i 

*q^q§ q^ q?nn§: <ftq m qrq qtffqrq; r 

^ Tq^T #5fqt TO ft*qftTO TO4 wftfq: I 

ft^ft qftq q%q qift^ qf^dro ftrrq^ r 

qqqt <nq: q$t: qqf TOqq i sqrf^qiftq 
Mi^ii^fTOq I 

Whomsoever I wish to make Ugra i e., Rudra I 
shall make him so; I wish to make Chaturmukha- 
brahma I shall make him so; I wish to make a wise 
sage I shall make him so ; I shall wield my bow to kill 
Rudra the destroyer who cut the fifth head of Chatur- 
mukhabrahma. I shall make all to rejoice. I enter 
Dyuloka and Prithiviloka (all the worlds above and 
below). 

1 shall make Chaturmukhabrahma superior (to 
all other deities). 

However, my Superior is in the ocean. 

He who is in the ocean and whom even wise do 
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not know completely, he who is designated as Aksara 
and under whose control all function, he from whom 
the Goddess Laksmi the mother of all arises, he who 
created the Jivas in Prithivi etc., worlds with the 
physical body as per their deeds by his great power, he 
who has entered into the plants, men, cattle and all 
other sentient and non-sentient beings to regulate 
them, and he from whom there is no Superior, is the 
Supreme, greater than great, one, beyond the senses, 
has infinite forms, possesses infinite attributes, ancient, 
above Prakriti. 

He is true knowledge, and acts with true knowl¬ 
edge. It is he who is called Parama Brahman. 

Rudra (who is the abhimani deity of Ahamkara 
and therefore) who causes the bondage to the Jivas 
obtained his greatness by worshipping lord Visnu who 
bestows the desires of his devotees, whose wishes 
always come true, and who is splendid. 

O, Asvini deities! you obtained a prosperous 
place by the grace of lord Visnu only. 

Chandra arose from the mind of the Supreme 
God, Indra and Agni arose from the mouth, Vayu 
from Prana. 

Expl. ( 1 ) Passages from the Veda are quoted to show 
that Lord Visnu is superior to Ksara and Aksara, and he 
is Supreme. 

( 2 ) (i) e tc., statement is the statement of 

Mahalaksmi in Ambhranisukta. 51 *%- 

(ii) JW 3Tcg STVeT, etc., 3t?I faqi ^TT^f 
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(3) (i) WT, rfhrrTOf^: ^JT^rf 

sfq®?nf^ 5?r%3 fqfaq I 

(ii) <uw:ar^RT?; «rr qrq., 

(4) (i) qq^T-^T^q^T, 

jpj«r-swT6r ’jsn^t 

(ii) R^fTTTfajnfq^R *fciHT q^qq;: tj:, qsrftaf 
*rcqqrar?pftqT qqjnfR: i 

85. ft.R—^ JTTCWJT 311^ * mi ^Rt 

5TT?ftqWi I 

^ :mm 3fT^ * ^TT * ^ ^1?: I 
s to ^ i 

fNt ftrRTOfsft: ^ II 

* mi * ^ ^r: i 

•r ^ 5?t «t Hlwt ^ form: i ssnftgfoara i 

mi^ *r *, 3m^r snrnrcMvpi: i 

3FW *u5 TOt ^TfRT^rt 34*WMiwftft torSk- 

i asftfapfrr to *ft i 

TOgfrfif^^ I 

In Mahapralaya Narayana alone was present. 
There was no Chaturmukhabrahma, Rudra or Agni- 
soma. There were no Dyuloka and Prithiviloka. 

There was Narayana alone. No Chaturmukha- 
brahma nor Sankara. Narayana remained silent, he 
thought. Then, Visva i.e., Vayu, Hiranyagarbha i.e., 
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Chaturmukhabrahma, Agni, Yama, Varuna, Rudra, 
Indra were born. 

Before creation Vasudeva alone was present. 
There were no Chaturmukhabrahma, Sankara, Indra, 
Surya, Guha, Soma or Vinayaka. Thus the Srutis 
state. 

‘There is no higher than him but there is a lower/ 
In this statement it is affirmed that there is lower. If 
there were no lower, then, the next statements ‘that 
this is full with him’ and ‘he who is Superior has no 
prakrita form, who is free from the drawbacks’ will be 
contradicted. That which is referred by Idam in the 
statement ‘Tena idam purnam’ is referred to by ‘Tatah’ 
in the next statement ‘Tato yad uttarataram ’. Other¬ 
wise the statement that ‘Yasmat Param na’ will be 
contradicted. 

Expl. (I) The full text of ‘ ’it »T ’ etc., is as 

under : 

pi iRtsvft f^fsr I 

This hymn means there is nothing that is superior to 
the God. But there are things that are inferior to him. 
There is nothing smaller to him or greater to him. He, 
the unique one remains in Dyuloka. This entire world is 
filled with him. 

Here three points are made : 

(i) There is nothing that is superior to the God but 
there are things inferior to him. 
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(ii) There is nothing that is smaller to him or greater 
to him. 

(iii) This entire world is filled with him. 

Here the statement does not deny both superior and 
inferior to the God. It denies only the superior, q is 
used only once here, not twice as in the next line 

rf 

Further, in the concluding line <JOT this 

entire world is stated to be filled with him. If the 
world that is inferior to him was also denied in the first 
line, there would not have been this statement to say that 
the world is filled with him In this last line qq refers to 
the God and refers to the world, 

There is a further statement ‘qq: T^rrqcq’; here 

also qq: refers to the world and it is stated that Brahman 
is Superior to it. If the world was denied in the first line, 
then, this statement also will be contradicted. 

(i) arq ^ q *3 qrfar arq$ 

arqf£ 3 aiftcr i q 3 qnqrqt: s*raVfq qfa^q: 1 

(ii) qf? qrq^qifrifH fqsqft qrcqWh ^ 3 . <t?t 

’JJjffqfq I »qfq- 

fr’qs^TSTq: ad^iMcl I R ^ ?qT3 | 

(iii) rT«TT ?n: qq^3, ^ 

«n4^^tq*)sfq fqq«fa 1 qq qq: qq^q 3Tqfq<%q 

^T?TcfTqffl%: I qfq q^q q wrq^ q*T $q: ST5T qrl?qt 1 

(iv) q^TT^. ar°ftq: ^3iq 3 fqrfapCTqT^, q®T‘ 

qqfrnq qqqfq^q: I 
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86 . ft.ft—^nfoT wfarfcr t 

31#T ^4-iWlft sqf^f^T i 
*TJ ^d*^: ST f^j: TOt ^TrT: II 

f9Tlft#WT: SFHWMH'Hft ^TT 
5^ I 

3f^ 3PTT^T?rq^ ^T^RTO 
3F%t ^3 i far i 

*Mii<(lHi II 

srsn^rmftsn&T: I 

F^faf II 

TT^ST I 

Lord ViSnu who is conveyed by all names is 
declared to be the Supreme. All names are his names. 
He is distinct from all others, independent, he is same 
all along and Supreme. These £ruti statements declare 
his overlordship by stating that the names of all other 
gods are primarily bis names. 

All Vedas declare that he is absolutely free from 
the drawbacks, he is necessarily present before creation 
while all other gods do have some or other drawback, 
they are not present before creation. They are not 
conveyed by all names. 

Vasudeva revealing himself is his origina¬ 
tion. There is no other form of creation of him. 
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Chaturmukhabrahma etc., are born by obtaining the 
body as stated in the scriptures. 

The body of Lord Hari (which is aprakrita and of 
the nature ofjflana, Ananda etc., is beginningless and 
eternal while the body of Chaturmukhabrahma etc., is 
non-eternal. Lord Hari only reveals himself while 
others are born. 

Expl. (1) It is stated here that all names convey the 
Supreme God. It is also stated that he only reveals himself 
and has no birth as in the case of others. 


fscfto: 1 

q’T'rfcfjf fMta: i 



tjrffa: 

Lord Vishna is absolutely free from the defects. 
87. ft. ft,— 

tor: s ft«$: <m\ m- \\ 

fft <nftftftrft l 

ft^rfftl^JOT: fcrfa: *T: I 

*f: <Rt fft^: 3f^*T!%fsi3: II 

ft^T *TI3^TO I 

^ *r ftirft eft w& s^iffa*. i 

5rft*TT^ — 

^ j*^rft^Ir^TT ^T ftWft 5FFT3 I 
1^5 WM?P13^ fftft rijj^ II 

wmft %ft? =?TTW I 

’ftft ^ fiftn* I 
^•^lI^H^Wftft ^T* ^i>d^ u l : I 
* sWlft $ ^TfR | 

ft&anftr w <n*rft ift: i 

ftwn^k^ftq ftf ft% 3 *Tlfft ^ I 
rift *Tlfft ^ 39TTC ftftftlftlcrq; I 
^ snft^ ft^prasi ii 

fft %mk i 
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He who is absolutely free from the drawbacks, 
possesses all auspicious attributes. Independent and 
on whom all are dependent, is lord Visnu. This is 
stated in Paramopanisat. 

He who possesses infinite attributes eternally, 
who is always free from drawbacks. Independent, has 
no birth and death, is the Supreme Visnti. 

Narada said— 

If Visnu is free from all drawbacks, how is it 
that he too is born among men and seen suffering 
from worry, fatigue, wounds, ignorance and sorrow ? 
O, Chaturmukhabrahman! this doubt is piercing my 
heart like a dart. This dart cannot be removed by 
ordinary men. Kindly remove this by your wise 
words. 

Brahma said— 

Lord Visnu will not assume the body that is 
generated by the contact of man and woman. But he 
reveals himself through his eternal body consisting 
of bliss and consciousness that is absolutely free 
from defects. This is his birth and nothing else. 

However, to mislead the evil souls and those 
who have to be delayed in obtaining liberation, he will 
show as if he also has sorrow, ignorance, fatigue etc., 
though he is always pure and possesses auspicious 
attributes. 

How can there be any wounds or ignorance to 
the One who is independent and has unique qualities ? 
He will show these only to make the liberation 
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difficult for some. These evil persons will not attain 
liberation consequent on their wrong knowledge. These 
will go to darkness. 

Therefore, one should realise that the Supreme 
God Visnu is free from defects and he only reveals 
himself. 

Expl. (1) It is explained here that the God has no 
ordinary birth and is free from defects. 

The attributes and the activities of lord Vishnu 
are not distinct from hi m 

88. ft. ft,— 

TOT I 

fttftsft II 

SSftsft ft3l$tsftr ^ I 

^TTtsft ^ qkv II 

^ *TT^T gqi: II 

q fo^ldl qft: II 
5W M^I II 

fttfttsft R SftsrfeffiTO ^ I 
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wh im 'T^ i 

ssnftgfa i 

S&r 5 ^t: TOft?l<IT I 

w g<n$M: n 
gf^Irt ^n?; 

^ sranffc 

The attributes, activities etc., of Visnu constitute 
his very nature. These are not different from him. 
These are not different from one another also. Even 
though these are not different from him, these are 
presented as different because of Visesa. This present¬ 
ation as different is something like that of svarupatva. 
The svarupatva is not different from svarupa but still 
it is presented as different. It is by this ViSesa that 
guna-guni etc., that are not different are presented as 
different. 

In Advaita, Brahman and its abheda with the JTva 
are not different. But still they talk of Brahman and 
the abheda it has as different. In case, even between 
abheda and abhinna, bheda and bhinna, bheda i.e., 
difference is accepted, then, it will lead to infinite 
regress (whether this bheda is bhinna or abhinna, if 
it is bhinna, then, whether this second bheda is bhinna 
or abhinna and so on). 

Further, the status of the adjective and substan¬ 
tive will be known only when their relation is known, 
this relation will be known only when its relation is 
known. This again leads to infinite regress. 
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Therefore, the presentation of the attributes of 
the God as different from him is only by means 
of ViSesa a power of the God which is beyond ordi¬ 
nary logic. This ViSesa which presents the difference 
between guna and guni, also presesnts its own differ¬ 
ence with the guni. 

There is no difference between avayava and 
avayavi, guna-guni etc., in respect of the God. There is 
no difference among the different gunas of the God. 
He who thinks of such differences will go to the dark 
world. Just as the rain pouring on the top of 
mountains goes down, similarly, he who thinks of the 
difference between the attributes of the God and the 
God will go down. 

In the statements ‘space is everywhere’ ‘God 
depends upon himself’ ‘The time is eternal’ the same 
entity is stated to be related with itself, similarly the 
God is gunasvarupa as well as gunabhokta. This is 
stated in Brahmatarka. 

Expl. (1) In this section it is stated that there is no 
difference between the God and his attributes and among 
his different attributes. The difference that is talked of 
is presented by Vis'esa a unique power of the God. There¬ 
fore, this kind of non-difference is called 

(2) In respect of the relation between the God and 
his attributes different views are prevalent. These are— 

TOnfUT nifft qftq^TT: | 

5 °n«ii era: ^ i awft i 3 
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farT^r ^TR^rfrr Tjorf^TTe^r i ar%q 'tttttcir: 

?PTP?q: STfNl | t ^ 3RFcTTfa5TT: ?fcT ^TT>sfa 

<WT: fNr??TT: I 

(3) (i) ^ ?rff 9TR7? S5T1T: §ft sqwfTTT: I 

«tgq-'Ro<iq^n: | Jjf&lfa ir^jcr^T*T I q fSffi: 

aTTW- ^T^S»ftfrr | 3Tf*I5[S'ft3T*j: I fasi^ «TTIT 

q*$jq: 5lfV. I 

(ii) | H f| qm favt: ^4: 

qfcq i srftq q Rqqq: i q qT*ft ftfqqq: i qqqVi- 
JW^Tg; i Wrsf^r faqfq ftfarnr i q qq fq%q: i 

qq*FqqTfq ^fqqsqq; i 

(4) qqr aitqqrf^T q# sftaqSTjft: qfireiRq^ sfa 

q*§ 3THFTT , JjqJjmq^fqqT qt 

q«ir *T ifc: , rRT q«TT 

sqqfr$ q qn^ qq & gqr: ^t: 
qfvrai: srfa fq^re^iqi-qr ^qf?q?qTfqqT sqqfTq?: i 

(5) qfir ariR^i srsmis $p*: q^Vfoq^, itqqr jpn^j 
qft arvgqnfq^, qq itTr^ns^TV: jprjjfapfrsj qq: 

qqT q^qTfqTTTRq 3Rqfafq: ^Tcj; i 

^frfq qTfqfa: qqqp-jTqfrlin p5*Fqq: *tfq%qTip?: 
ar^VqiT^: i 

(6) ipi^f^Rt: 3RI^^q% <£WR*JTT3; q fqtmqT 
qfa: | qfq ?J0T: sjfwq: q?Fqfaq: RTq ?p?t iR: TFqr^q 
jpr: TjfSrq: fqqmqqr q *T^q 1 qjqvqq:?TqTq qqfqfq%g; 
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*T CTrfVrT: JJ5UI 3TCT<fart *T | atftsfa 

jFqftq fefl qq Mq T CTrfVrfV efT ^TcF5%0T iff | 3tft <RTTfa 
gffalWPTPR^T | fgrffa atftira^ R«T I 
^tTT^-^HfsrrVWin^T fa^mT H ?TFlt I 
fafaisir^rcitg^ \i * i 

(7) ng *t: f^pt: fasrfafl: f*ra: arfWr sn i atft 
^h^pf'4t i fgffHr f^fw%fw5rTgq<tf%: an^ fasmV- 

S'ftfit I ^? c T ^f^rf^niT: | cmifit fosrtf^rfa- 

^T^V'T^TTfrf^ I 

He who knows Visnu will attain him 

89. fa. ft,— 

fa*g slg&r: mm 
ftf:^TR^^ft^T <R*ftfa ^ I 
PJHT fa^ft^tsftqfaw II 
fTSSTT: ^ ^ S iw- I 

?fa ^«|fa: I 

‘ 313 ^ 

m smon fa’Tft^ ^nfa ^ i 

•JTTSn: $M^WWIi iftFTP 3 tT^tTT^ I 
#: sf: ft^l ^fa 5 »#: II 

^fa <rft I 

3 # ft#*fmf^ ipits^Jifa ^FTOI |fa I 

By obtaining the knowledge of Visnu as posses¬ 
sing infinite auspicious attributes one will get rid of 
transmigration, obtains the bliss unmixed with sorrow 
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and remains near the God. The God is the abode for 
the liberated, superior to them, and their lord. The 
liberated are under his control and he is their ruler all 
along. This is stated in Parama£ruti. 

The God is the resort of the liberated. The 
liberated will enjoy his desires beinj» with Chatur- 
mukhabrahma. 

From Manusyottama upto Chalurmukhabrahma 
all enjoy the bliss multiplied by hundred in an ascend¬ 
ing order, thus, the sruti declares. This is stated in 
Padmapuraina. 

It is established that God Narayana has infinite 
attributes absolutely free from the defects and is 
Supreme. 

The three Incarnations of Sri Madhvacharya 
90. to Tifa are* i 

WW* lift fWW I 

II 

srFsrFnffc&UFT I 

^ ^ II 

This work describing the glory of the Supreme 
God Visnu is composed by the third incarnation of 
Vayu whose three incarnations are described in Balittha 
etc., Vedic hymns. This Vayu is an embodiment of 
strength, knowedge and support to the world. He is 
respectful to all. He was directed by the God to take 
three incarnations. In the first incarnation he carried 
the orders of Sri Rama. In the second incarnation he 
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destroyed Kauravas and their army. In the third 
incarnation, composing the works that describe the 
blissful God obtained the name Madhva. This work 
is composed by him in this third incarnation. 

O, Narayana ! I prostrate at your feet. You are 
independent, lord of all, absolutely free from defects, 
possess infinite attributes and supreme. 

II f f?I wt SIR?* 

rrrriH: n 

ffa avtannvigvw mofrfif 

^TOTHl i 

ii srmtTsjR wwr ii 
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a?JTf*T?rrt weftrnsr qrq?q*. q^qrorq: 201 (q?ggfa:) 

3Tfa5q?qfqwft?qqT<;?rs5qTfqqqrn 138 (q*qtafS*qqJ 

3lM 3?rrR5fI 97, 110, 112 ^1. VI-11-1 

ar'TCf^^ffw'frri.^gR^ 104, 107 vv. vi-i6-i 

3?ijqfW§<J: 231 

arfqqTqft qT 3T* 3?qq|cqT 151 % IV-5-14 
3TPI %qqj jftwf 1 q: 211 5R. %. VII 40-5 
STcfor^q q> %<q: 151 ( qrqgfa:) 

315 qTffT 5 ftf$3iq%qrqT^ 143 (qiCTqtugfa:) 

an5»5nf^r 143 %. hi 5-4 

3f$l<»q??ft q»5rqftrs 149 q?. q. X 71-7 

3WTT^ q 174 qT. 2-10 3nq#or 11-10 

sifqqfqiw qT$cqTqicitfq q^t 5ft: 116 (qcirtqfqqq;) 

fqrjq q^qqRi qftsq 120 suntor 11-10 

37qf%q^qw 223 (qtqgft:) 
q?qTcq: qfaqTqfc 147 Sfj. %. X 71-11 
qtor Jjf?TJ%q srq *j«qqq; 127 gr vi 1-1 
q%q sftsqftrcT *rq sftqwqq, 132 ^t- VI 1-2 

qqqTq55ffqqirqiq*i 146 q. Ill-10 
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w&n H5 vi 8-7 

159 3H«ltnT VI-7 
27 rR. %. X 114-9 

if *>ir 9?t»ip^ e^qq; 1 59 an. hi 5-2 

Jjarffc^TT^ft 227 

3fo«qqWFqg 160 (qrnsjfo:) 

qq 179 (q^ugfa:) 

rTjn^rm^: 218 
q^qftqq JEH 13 9 

srofafamT: nqsfq Jr f?r^rT rrt«R qq ffc i fq*q: 71 (*ng%q) 
q rn^qft jftf?rcte?TO 73 (#q<*igf?r:) 
n 3 fT^fiScfcmflrT 158 VI-3-30 

ST^Tt JTOiq RT^R: 94 gq. 6-10-1 

ST for sNriftiT 151 f. IV 4, 12, 13 
nwmm Rqq^q 55WT: 71 I 2-23 

qrttfqqrsM ff^q 7 (snsqiqq) 
srffSfqifa qT^mqq 7 (fqtqqT*) 

to ^mq^fct 148 arm^or v-3 
^TT rTOR 7 *>S II-9 

? qflWi q> gR q 3TT?T 97, 115 «j. VI-12-1 
q^sq^ QI^tfl’qfscT 160 arofni VI-7 
q^RiqqiRfqT 165 3R.%. VII 99-1 

q* 3qtfrreqe*qn 147 gr. vm 3 - 4 , viii 12-3 
gqq n?qiHq: qfRqgTOq 101 ^t. 6 - 14-1 
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STTSjt qf^ fMfcr 173 ITT- H-9 

*T#3ftqt?riH 120 (qnftqftq^) 
q*rfqfafirq qwn* 138 (qnftqfrnO 

qgifq^ air* *rqfir 164 (gfro 
anifoT etsfq 164 (qrRSffq:> 

a?n %q: ^STISIT: (rot^Rt:) 
a^msrrf^fa: %q: 165 (srrrr^T'TT^jF^T:) 

qigqig^ft fqf|fT5^cr 93 «f. 6-9-1 

qqinpjnT n (qxiitoftqtj) 

RfTRT^?jf^% 139 (qaitoftq<0 
qfw%?T 136 5R.%. X-55-6 

rr 3 148, 151 IV 4-14 

qqi q$ft q Qq q urnifqrcfn qm 120 (q**ftqfqq^) 
qq^qg^g^H 148 q>3 II-1-14 

qxf qsffn *r*qq^ 101 ^r. Vi-15-2 
q^r qrqrc; ^rcftsrs 11 1 (q^qfqqq;) 
qq^qt q»qqt qqi^q 21 s ^.3*?. 10-1-1 
qqqq igiil N ®*q: 7i w.z- 1-2-23 
q*nq; qi: qrqrqfsi 220 jqmjqqr in-9 

q*I ffCTIWt qcmf^rw^ 71 (qnaqor^fq:) 

qtqm«q?rt^qk 136 f-RT 8 

q^ fafirq gcxqm 146 q. 11-2 

qtSWXqxf^ JWt 1 43 Ifqiqoft VI-35 
qtef qls^ 143 qq^q 11-2-4 

q q;xmt q ^3*3 ««.%• x 125-5 
5*qor?rq^% wqqxq 100 ^t. 6-13-1 



qf&T: 225 

fM;id srm^^ 1 32 w. vi 1-1 

f%r^:«T fasi7T 26 q?.^. VIII-75-6 
fqfqq^q 174 JTT. 11-10 

fawgsffa ffq sftrfi: 11 2 (tRjftqfffqn) 
f^SI ST^gGT: <5^ 231 

q^ srgr qintaT q^R^fat 26 (qiisiiRq^fq:) 

^ <T7 qqfa ST^TC; 147 VT. VIII 12-3 

^rq^RR^ R^f?R 145 jfi.%. IV-17-5 

SrR fa^T ScR fir*! 145 («jf&:) 

*rfq *TTq?J R fog: Slf?* STTRcRIIRS; 105 VT. VI 9-2 
RTHJ55TS STfr^RT: 110 ^T. VI 8-4 

strbjtr qsjisnsnfR?^ 143 q. 11-21, 111-10 
STR %RT: ?;V: *1^ 1 41 (RKTROT^fq:) 

snif^R srl^qsR ^q»* 

^q^qqi 69 ($*>#:) 

srs^rsir Rfcffrq: we# 717^ srsrfqfgq qroft tt^ 26 

*srrq?sRT^ ^ ?fq sita>: 108 (q?:*ftqf 3 l 7 ^) 

146 q. 11-2 

SR ff Hqfcft RRfa 108 VI. VI 8-1 
gfqqfa fqqil 3?fqqiT RTR ^qq? 26 (^jfl^frT:) 

CT RRI 5Tf:fq: QR«T RR3;: 91 ^i. VI-8-2 

qre?RTRreiRfRiRr no (qciftqfqqqj 
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Appendix-Ill 






3Tflfir^«T 52 (ergra#;) 

aifasisi'sr *rcsni; 192 Osrlsm) . 
armsTR?^ 136 (arf^s) 

3|fa31r«n^ 71 (*W?T) 

adfaWcSTff?^** (a^cW) 
aretHr (gfci:) 

RHSItngHR^T^rT: 136 (sKfaffe) 
araswufeis ^ 13 7 (iTtrTT) 

snrR’r irw) fa^j; 73 («;t^) 

3Tirm fir rcr**?!^: 1 45 (gft:) 

*4 srfrg'rifwsi 1 49 (iftai) 
¥r«if%fear^rwfn:T: 72 
^fT?TT3«Td9[«¥T! 206 (VTKfT) 

5RlTI?ItWT^%^ 4 
CC^t STTCROT (£%!) 

?TW 118 (iTlSiqtf) 

frame srgsaf 71 (*ft*n) 
fr*ri *rta gca: 
scrfaRt g^at 69 (*ft?iT) 
a RTRifaar mai 1 92 (aemafr) 
amiffr snrffar aRiffrsrfoT (sjffrt) 223 
ffr#Ti&rr asi ffrwj: (mume) 
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fifaTT %?l: STORKS! 27 (sfign^) 
fRRJKTSfRRIRT S#ffa 26 (sfirfife) 
5<TI«n: STrnjRRKT: ('JW) 

<KK 3TO ? cTT! 201 (^T^) 

JiRHfi fafoi %?rq; 60 (h^rto) 
jcroift rT^srtf^ 30 (s3ir>v) 
%CTr*0RT^5R>: 180 (wBrfife) 
vtokt^t 73 (s*^) 
ssrorr 9jrK%f^g 112 (arffrffs) 
R3TO9I3ij55T^ 159 (3|faf$s) 

rkri % t*: tro 151 (irt^m) 

3^K ^ SH^TOTR 69 (Rn^T^c) 
^TKERfor iR<TK: 159 (afaffc) 
^Tmf^gRf 55 (ssra^) 

K* RIPl^R^T^: 73 (ifan) 
sngMt kt f^R?T arisf^ (gfai) 
f?T Kg^roTOtajRt 12 (SHRIFT) 
fartesj <r«nBi^^3 58 (sj^rto) 
%^IS=T ffTRlftsRRT^ 30 fRfTSTTSTf) 
srtsr frozen 38 (rts^r) 
s?#3?l3 143 (*ton) 

^RU'KIRKR 5T^C3 112 (RRcT) 

^ftjRSlfRRtRIcRI (R5n«¥) 
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